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THE IDEA OF PERSONALITY 
IN 3UFISM 




PREFACE 


E xcepting a few verbal changes and the addition 
' of footnotes, these lectures appear m the form in 
which they were delivered at the School of Onental 
Studies last summer. As they owe their ejcistence to my 
old fnend D B. Macdonald, I hope he will pardon me for 
dedicating them to him, though he, no doubt, would have 
handled the subject m a different way and would have 
done full justice to some aspects of it which I have passed 
over lightly. Where so much turns on du6&cult questions 
of interpret^Ltion, I could only state the general con- 
clusions and give a broad view of the evidence supporting 
them. My chief purpose was to show, by means of 
examples chosen from the literature, th at Sufism is not 
necessanly pa ntheistic but often bears the mark s of a 
genuine personal rehgion inspired by a personal God, even 
irwelSiiist beware bt attnbutm^oTMoslems ah 1±iat the 
term ''personahtv*' suggests to us. 


Cambridge, 

December , 1922 


Reynold A Nicholson. 




TO 

DUNCAN B. MACDONALD 


^^^ 1 ^ \jbjjiAj 

iC jljjJt 




LECTURE I 


T he title which I have chosen for these Lectures — 
‘'The Idea of Personality in Sufism” — ^seems to call 
for a few words of explanation at the outset, so that the 
scope and hmits of the subject, as I propose to treat it, 
may be indicated What Sufism is you all know I am 
using the word m its ordinary sense as synonymous with 
Islamic mysticism and as denoting that type of re ligions 
e xperience with which the wntmgs of th e Suf is^Moham- 
medan mystics have made us famihar It may be of some 
interest to consider how far this expenence involves the 
personality either of the devotee or of the object of his 
devotion, that is, God, and obviously, before entenng on 
such an investigation, we must define, at least in general 
terms, what we mean when we ascribe personahty to 
God — a question of prime importance for Chnstians, but 
one which Moslem theologians have never asked them- 
selves, much less attempted to answer I would remark, 
in the first place, that the expression “Divine personality ” 
cannot be translated adequately into any Mohammedan 
language. The dictionaries render “personality” by 
shakhsiyyat, but the word shakhs, meaning, “a person,” 
is really not applicable to Allah, though it o ccurs with 
refeience to Him inlbn" Tradition, Ld ^hakhsa aghyaru 
min Alldhi, “There is no person more jealous than Allah ” 
Huwiyyat (an abstract noun formed from Jnma, “he”) 
denotes individuality or “ipseity” rather than person- 
ahty it IS used by some Sufis of the Absolute Drvme Idea 
in which aU ideas are contamed as the tree m the seed. 
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Another word, dhdi, which m Moslem theology signifies 
the essence of Allah as distmguished from His attnbutes, 
will not serve to translate a term that unphes no such 
distinction, moreover, iM^may den ote t he„essence of a 
thmg as w^ll as that of a person In short, while AHah is 
described m Mohammedan creeds as fard, single, and as 
havmg no like, ^ as a unique %nd%v%dual, He js nowhere 
descnbed by any term that imphes for Moslems what the 
word person imphes for us The reason for that hes m the 
history of the word, and I need only remind you that 

what we may call the plnlosophical use of person in the 
modern European languages has been determined by the 
use m the formulation of the Christian doctrme of the Tnmty 
of hrocrracns and persona as equivalent expressions^. 

Of course it does not follow, because Moslems possess no 
equivalent for a term associated with a doctrme which 
they reject, that they are therefore to be regarded a s 
not believmg m a personal Go d, on the contrary, I think 
it would be nearer the truth to say that for the most 
part they have always conceived God as p ersonal in th e 



their conception of His nature may sometimes assume 
a form that seems irreconcilable with Western notions 
of personahty What, then, do we mean when we speak 
of God gs personal? For the present purpose I will ask 
you to accept the view of a recent aulhonty. Professor 
C, e J* Webb, that 

only so far as per^nal relat%ons are alloWed to exist between 
the worshipper anSTEis^G Od; carr-that God be^prbperly Ue- 
scnB^d^aS^personal, aSd that such personal relations are 
ex cluded alike by extreme stress on rhe immanence and 
by extreme stress on the ^'transcendence '' of the object of 
worships. 

1 C» C. J Wehh, God and Personahty ^ p. 46 ^ Ih%d. p, xx. 
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This defimtioti will provide a coscEvement staitmg-pomt 
for our discussibn. I do not suppose flbat it would satisfy 
Moslem theologians. For m a weltkndwn article of their 
creed it is laid down that Allah is entirely different from 
qR create d beings, and we k now personal relations t o be 
impossiWe without some element o f likenes s, without 
s ome deg ree of moral affinity And further, although the 
criterion suggested by Professor Webb, whereby we should 
decide whether the relation is personal or not, would 
present no difficulty to Moslems — they have terms equi- 
valent to transcendence and immanence m their own 
theology — few of them, I think, would be prepared to 
deny personality to a God either so immanent or so tran- 
scendent that personal relations with Him are, to us, 
barely conceivable. While m Islam as elsewhere personal 
re ligio us experience is not uecuhar to the my stics, jt can 
hardly nse to i ts ful l hei ght with putjbecommg mystical, 
and this is the case m Islam to a greater extent than in 
Chnstiamty The point of view from which the subject 
is here regarded has, I hope, been made clear, but only 
a very imperfect sketch can be attempted on the present 
occasion It wiU be my aim to bring before you, in his- 
toncal order so far as possible, some of the ways in which 
earnestly rehgious Moslems have expressed and satisfied 
their craving for personal intercourse between themselves 
and God 

Apart from the fact that Sufism, hke every other re- 
hgious movement in Islam, h as its roots m the Koran 
and the Sunna and cannot b e understood u n less we st udy 
it from th e source i^gwaxds, the particular aspect of it 
which we are now considering takes us back at once to 
the man with whom the Islamic idea of Divme personahty 
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beguis and who himself during the Middle Ages became 
the object of a mystical devotion comparable to that 
which has often atta(^hed itself to the person of Christ 
We must 'therefore spend a few moments on the problem 
of Mohammed's relation to God, leaving for a subsequent 
lecture the question why and how the \new of the person 
of the Prophet which prevailed amongst his Moslem con- 
temporaries was so fundamentally altered in after days, 
when Islam had spread beyond the borders of Arabia and 
grown mto one of the great rehgions of the world. 

I am gomg fo take for granted what has often been 
doubted or demed — the smcenty of Mohammed and the 
reality of his prophetic mspiration — partly because it is a 
pomt on which all Moslems are agreed and also because 
it seems to me that on no other hypothesis can the ongm 
and early history of Islam be accounted for. It is easy 
to emphasise the contradictions mto which he was drawn 
by his postulate of a fixed and immutable revelation, 
written m a heavenly book and commumcated to him by 
a process in which he was merely the passive medium, 
while the course of events constantly required that the 
revelation should be plastic and responsive to his needs. 
If he w'as an impostor, we can only wonder at his lack of 
foresight; but if he was smcere, it must be admitted that 
his prophetic endowment was not of the highest order. 
Had he stood in the same intimate and free relation to 
God as the Hebrew prophets, would it ever have occurred 
toliim that the Koran the literal Word of God, and 
would his own part in it have been confined to heanng 
^ if dictated by GabrieP The stimulating thinker whose 
definition of personality I have quoted remarks tliat the 
tendtocy of Jslam is to reduce the personal relations which 
cam exist between man and God to the lowest terms, to 
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those, namely, which exist between a slave and a 
master of absolutely unlimited power^ This statement 
would be better apphed to the Koran than to Islam in 
general, and though it is a true statement as far as it 
goes, it gives no clu^ to tho secret of Mohammed's en- 
thusiasm Few can read the short Suras, which 'stand last 
in the book but came first m order of time, without feehng 
that he was conscious of bemg, as we say, m touch with 
Allah — conscious, after much mward tnbul^tion, that 
what possessed him was not an evil spint but the spirit 
of Allah who by His grace had chosen him, hke the pro- 
phets of old, to warn his countrymen of their unpendmg 
doom ‘'on the day when the earth shall be ground to 
dust, and thy Lord shall come, and the angels row by 
row, and Hell on that day shaU be brought nigh" (Kor. 
Lxxxix, 22-24)2 The vision of Judgment stirred Mo- 
hammed to the depths of his soul, it broke down every 
barner and set him face to face with the J.ord who says, 
'XaH unto Me and I will answer you" (Kor. XL, 62) So 
the Moslem '‘m prayer can come directly to God^ " We 
see from the Koran that Mohammed spoke as a prophet, 
needless of logical consistency In him were two voices, 
one certamly louder and more frequent than the other, 
yet “each a mighty voice One voice declares that 
Allah sits on His throne, that He is the great Taskmaster 
whose eye is ever on His servants^, as ready to pumsh 

1 Webb, God and Peysoncdzty, p 87 

2 I follow Snouck Hurgrouje and Andrae [Die Person Muham^ 
meds, 8-10), who hold that what made Mohammed a prophet was 
his conviction that the Day of Judgment was at hand 

® D B Macdonald, The iehgious athiude and life %n JslaTr* 
p. 38. 

* Wordsworth, Sonnet entitled Thought of a Bnton on the 
jugafton of Smtzerland 

6 Kor. ijcxxix, 13 
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and destroy tlie wicked as to pardon and protect the 
nghteous, the othfejr proclaims that Allah is the Reahty 
which Shall remain when all else has passed 
away 2 , that He is the Light of heaven and earth®, that 
He IS nearer to us than our neck-vem^, that wherever we 
turn He is present with us®. Is not this just what the 
Stifis are never tired of saymg^ For them, mdeed, Allah 
is pre-emmently the Beloved, while Mohammed's love of 
Him was overshadowed by his fear Yet the former 
feeling was by no means strange to him In a Sura of 
the Meccan period (lxxxv, 14) Allah is described as ''the 
Loving One" [al-Wadud), and m many passages it is 
affirmed that He loves the beneficent, the patient, those 
who keep themselves pure, and so on. Man's love of Allah 
is mentioned only thnce, but one of these references I 
must quote because it shows how closely Mohammed 
could identify himself with Allah, it has, too, a further 
significance which wiU appear when we come to consider 
the position occupied by the Prophet m Moslem theology. 
The passage runs thus (Kor. m, 29); "Say. if ye love 
Allah, follow me, so will Allah love you and forgive you 
your sins, for AUah is forgiving and merciful. Say obey 
A|iah and the Apostle." Here Mohammed seems to be 
echoing the words of Christ, "He that receiveth me re- 
ceiveth him that sent me®"; "the Father himself loveth 
you because ye have ^oved me Be that as it may, there 

are many things m the Koran which afford a real basis 
for §iifism To express this fact in another way, though 
Mohammed’s relation to God cannot on the whole be 
called one of intimacy, it had in it a mystical aspect, 

1 Kor xxn, 6, 61, etc 

• Kor. xxvin, 88, r.v, 26-27 

• Kor L, 15. 

• Matthew x, 40. 


* Kor. XXIV, 35 

* Kor II, 109 

’ John XVI, 27. 
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namely, a, direct conscious ness o f the Diyme^t^resence, 
which IS "‘rehgion in its most acute intense, and living 
staged Without that, I am convinoed^ he could never 
have become the founder of Islam, 

When, after the Prophet's death, his followers estab- 
lished themselves in Persia, Syna, and Egypt, they were 
brought into contact with old religions, theologies and 
philosophies, under the influence of which their simple 
faith was gradually transformed We can trace the work- 
ing of these foreign ideas in every department of Moslem 
thought in theology and junspmdence no less than in 
asceticism and mysticism Of course the foundation of 
the whole fabric was the Koran, a very quicksand of con- 
tradictory notions expressed in language that is often 
vague and obscure The Koran, however, could be sup- 
plemented by the Hadith, % e the Traditions of the Pro- 
phet These were particularly useful for system-building 
]ust because they were so easy to invent every student 
of Islam IS aware how many sa5angs have been put m the 
Prophet's mouth by those who desired to claim Prophetic 
authority for their own doctnnes This pious fraud was 
practised by all the early Mohammedan sects The $uffs 
are not a sect, but they too produced a vast number of 
spurious Traditions to support their contention that 
Sufism is in truth the esoteric teaching of the Prophet 
Th^ o ldest type of m ysticismjin Jskm was^scetic and 
d evotional rathe r than speculative, and the word “Sufi" 
jfct appears in litoature a:s a name apphed to a certain 
class of asceti^^* In the second century of the Hijra 
there sudse a spontaneous and wide-spread movement 
towards world-flight Dreading the wrath to come, thou- 

^ Hufus Jones, Studies in mystical religion, Introd. p, xv 

* Kttdbu 1 -Bay dn, i, 138 
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sands of men and women gave themselves up to the re- 
hgious hfe, either singly or in companionship with a few 
friends The consciousness of sin lay heavy on thorn the 
shghtest offence agamst the Law had to be expiated by 
a long penance From the injunctions which they found 
m the Koran to think on God and trust in God they de- 
veloped the practice of dhikt and the doctrine of tawakktd. 
Here, no doubt, they learned something from Christian 
asceticism Dhtkr was at first a form of meditation con- 
sisting in the incessant chanting of a brief litany such as 
''Allah f Allali ^ '' "Subhan Allah ^ or the like The com- 
mand to trust in God {tawakkiil) some of them carried out 
so thoroughly that they would not act on their own 
initiative at all, refusing, for example, to seek food or 
take medicine, and they scarce!}? exaggerate when they 
desenbe their attitude as that of a corpse in the hands 
of the washer who prepares it for burial This kind of 
devotion might sink into lip-service and hypocrisy, still, 
for many of them, it was no matter of rule it was as 
intensely real as the terrors which inspired it. Hasan of 
Ba§ra, heanng mention made of the man who shall only 
be saved after having passed a thousand years m Hell-fire, 
burst into tears and exclaimed, "Oh, would that 1 were 
hke that man*^*^ And if in this emotional religion the 
master-feeling was fear, yet there was also love With the 
growing influence of Hellenistic ideas Moslem asceticism 
became mystical ascetic exercises began to be regarded, 
not as having their end in future salvation or peidition, 
but rather as a means of purifying the soul so that it 
may know and love God and attain to union with Him. 
As we have seen, the Koran speaks incidentally of God 
as loving men and of men as lovmg God, the tone of 
^ Quin i, loi 
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these texts does not suggest that the Stifi conception of 
Divine Love was derived from the Koran Already in 
the second century after Mohammed the saintly woman, 
Rabi'a of Basra, implores Gc:. not to Withhold from her 
the vision of His everlastmg beauty^, while Ma'ruf al- 
Karkhl, author of the earliest definition of Sdfism, de- 
clares that love is a gift of God and cannot be learned 
from men- When Ma‘ruf died, his pupil Sari al-Saqati 
saw him in a dream 

Meseomed he was at the foot of God’s throne, and God 
was 'laying to His angels, “Who is this?” They answered, 
“'Ihou knonest best, O Lord” Then God said to them, 
“ This IS Ma'riif al-Karklii, who was intoxicated with love 
of Me and will not recover his senses except by meeting Me 
face to face ^ ” 

That Ma’nif felt himself to be in the closest personal 
communion with God appears from his saying on one 
occasion to Sarf al-Saqati, "'Wlien you desire anythmg 
of God, adjure Him in my name^'' According to the 
Egyptian Siifi Dhu 1 -Nun (ob* A h 245 = A d 859), 
Divine Love is a mystery that must not be spoken of, 
lest it come to the ears of the vulgar®, Dhu l-Niin to ok 
a very important step in the development of Sufism by 
distmguishmg the mystic’s knowledge of God [ma'nfat) 
from traditional or mteliectual knowledge (1/w) and by 
connecting the former with love of God {niahahbat) 

“True knowledge of God,” he says, not the knowledge 
that God lb One, which is possessed by all believers, nor the 
knowledge of Him derived from proof and demonstration, 
which belongs to philosophers, rhetoricians, and theologians, 
but it is the knowledge of the attributes of Divme ’Unity, 

1 TadhkiYaiu 't-Awhyd, x, 73, 5. 

* Ibtd I, 272, 12. 

3 Qushayri (Cairo, 1318 a , h .), ii , 14, 

* Ibid II, 8 * Ibid 173. 3 fr foot 
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which belongs to the Saints of God, those who behold God 
with their hearts m snob wise that He reveals unto them what 
He revealeth not nnto any one else in the world’- 

And again '' Real knowledge is God's illumination of the 
heart with the pure radiance of knowledge," ^ e the sun 
can be seen only by the light of the sun^ Hence ‘'the 
more a man knoweth God the deeper and greater his 
bewilderment in God," because (as the commentator ex- 
plains) the nearer he is to the sun the more he is dazzled, 
until he reaches a point where he is not he^ 

"They that know God/' Dliu '1-Nun continues, "are not 
themselves and subsist not through themselves, but in so 
far as they are themselves they subsist through God They 
move as God causes them to move, and their words are the 
words of God which roll upon their tongues, and their sight 
IS the sight ol God which hath entered their eyes The Pro- 
phet, on whom be peace, told of these quahties when het 
related that God said ‘When I love a servant, I the Lord 
am his ear, so that he hears by Me, and his eye, so that he 
sees by Me, and his tongue, so that he speaks by Me, and 
his hand, so that he takes by Me^ ' " 

These quotations show that what the Siifis call maWifat, 
knowledge of God, resembles the r^v&crii; of HeUemstic 
religion, it is an immediate expenence in which the in- 
tellect has' no shdre, an ecstatic contemplation of God by 
the divmely illuminated heart. Moreover, it involves the 
effacement of the individual self and the substitution of 
divine qualities for human, yet all this is the act of God. 
Just as St Paul said to his Galatian converts, “Now that 
ye have come to know God, or rather to be known of 
God^" so the Sdff *drif or gnostic imputes all his know- 
ledge to Hun who by revealing Himself causes the veil 

^ Tadhhitaiu ^UAwhyd, i, 127, 3 

» lh%d, I, X27, 8 

* I, 127, n 


® Ihid I, 127, 16 
* Galatians iv, 9* 
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of “otherness” and duality to disappear and the knower 
to be one with the known And when Sufis speak of 
knowing the unity ot God, they mean no less than this 
It was this doctrine of the Divme Unity that was taught 
m private by Junayd of Baghdad (ob AH 297 = ad 909)^, 
and his pupd, the celebrated Halla], may have heard it 
from him. 

The modem idea of Divine personality is denved from 
the doctrine of the Trinity, which, though it does not 
affirm the personality of God, affirms the existence of 
personal relations in His nature Probably most of us 
would agree with Professor Webb, who thinks that, be- 
cause “the Christian Church has w^orshipped as God a 
real historical person,” it has been found easier in Chris- 
tianity than elsewhere 

to secure what may be called “ a personal religion"' without 
a mystical dissipation of the personahty of its Object, and 
to attribute personality to that Object without removing it 
to a distance from the worshipper too great to admit of 
genume S3niipathy and devotion^. 

At any rate, those who hold such a view can find support 
for it in the history of Islam For, m Islam, as I hope to 
show m my third Lecture, the stnctly Unitanan doctrine, 
after having been worked out to the end, was met by 
the demands of the religious consciousness, which insisted 
on recogniSmg the Logos m the person of Mohammed and 
went a long way towards identifymg him with God We 
shall examme that curious result of Moslem Unitanamsm 
later on ; meanwhile let us see in what fashion the orthodox 
creed was formulated 

In the Koran, for the most part, Allah is descnbed as 

^ Qusha3rri, 160, 14 and 22 Kitdb cd’^Luma*, 29, 

® Webb, God and Pmondltty, p 81 
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a Jimnai^ei^ou. He can be pleased or displeased, be- 
sought, trusted, even loved He has But 

Mohammed's con ception w as theologically indefensible 
It had to be hardened into a dogmatic scheme, and the 
upshot xnay be stated zii a few sentences culled from an 
authoritative article by Prof D B Macdonald^ 

**Tlie situation/' he says, “decreed that, more and more 
precisely, the starting-point should be the absolute unity, 
internal and external, of Allah and the representation of 
that unity as a tremendous will . Allah could suffer no 
change, could expenence uo emotions Sorrow, pity, love, 
desire could have no part in him 'VSTien he acts, it is not 
because of any action or reaction of motives and purposes 
witlim him, it IS by simple arbitrary will “ 

Then as to his nature, we cannot draw any conclusions 
from the quahties ascnbed to him m the Koran 

He may be called “Most Merciful" there, but that does 
not mean that he has a quality, Alercy, corresponding to 
anything m man If he could be so descnbed — that is, m 
similar terms with man — then he, too, would be a created 
bemg 

Further 

he creates us and he creates all that we do, immediately, 
directly, without any secondary causes . * , He is the only 
real agent in existence , It is open to Allah to do anything, 
to create good or evil, faith m one person and unbelief in 
another, knowledge in one and ignorance in another . . 
Every possible thmg, even to the vague thoughts that sud- 
denly nse in the mmd, is controlled by Allali, by his Will 
and his Power 

A creed, fortunately, is not a religion. The devout Moslem 
keeps this Deity of dialectic well in the background Yet 
He is always there and, as Professor Macdonald remarks, 


^ Hartford Seminary Record, vol xx, Ho i figio), p 21 folk 
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may assert Himself at any time m an almost overwhelming 
way. 

Siifis, however, regard the Un ity of God not a s^anvr 
t hing that can be ap pieh ended by the mtellec t. but as a 
mystery that i s revealed only to those whom God permits 
■to realise it iiijd ^ir relig ious ^ ?^ne nce We have seen 
that m o rder to love and know God the Siifi must lose 
him^lf m the love and knowledgel)f God Siniilafly, the 
muwal/%h%d, or unifier of God cannot” fully realise that God 
is One except by losing himself m the Oneness of God. 
Unification (tawMd) is defined as ""th e absol uteness of 
t he Divine nat ure realised in the passm^-a'v^”~of Ihe^ 
hu man nature^ /' so that "" th e man"s last state reverts toj 
hi s first state and he becomes even as he was before he 
e xisted^ '' That a^octnne of utter transcendence iEould 
lead straight to mystical umon of the human personality 
With the divme was inevitable as soon as that doctrine 
stood opposed to a religion in whichTUbd is worshipped 
as t he object of knowledge and lo ve TEemfmite distance 
between God and man God alone can annihilate, man 
has nopowerTo^bridge the chasm, therSbre itTs" over- 
leaped by a tour de force of the omnipotent Will That id e^ 
h es behind the whole theory and practice of religio us 
e cstasy on which the Sufis threw s o much stres s How 
should the mystic's conscious self not be obhterated and 
swept away by the transcendent glory of Hun who m a 
sudden gleam revealvS Himself ineffably near^ Must 
n ot the distinct ion of '^ul^ject and o bject vamsh alto- 
gether^ F or heic Go d is dir^tVnd^th eiv is naught b eside 
Him 

You will remembei that we agreed to make the per- 
sonality of God depend on the existence of personal 

1 Kttdh ahtmna\ 31 penult. ^ lh%d 29, n 
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relations between Him and His worshippers, and also to 
treat such personal relations as incompatible either with 
a doctnne of extreme immanence or with a doctrine of 
extreme transcendence. Now in the early Sufism of which 
I have been speakmg we often find both these extremes 
in combination Even Hallaj, who said *l-Ra qq, “I 
am God,'' asserts m the strongest ter ms that God is 
transcendent and that the Creator must always remam 
other than fheErSture. TTiere c^ be no doubt that the 
experience of passmg-away of consciousness in 

my^ca^union, is consistent with behef m a personal 
(?od ^ though the same experience may equally well serve 
as a basis for pantheism when it is conceived as an end in 
itself, a Nirvana m which the illusion of personality is ex- 
tinguished for ever That some Sufis have so conceived it 
I am ready to admit. In the third century a h jQie nega- 
tive doctrine of f and was 
Sufi, B ayazid of Bistdm , while the positive view — that 
tEe^ ultimate goal is no t de ath to self ijand) but life in 
Qo^^baqd ) — ^was maintamed by Abii Sa'id al-I^arraz 
^and since his timeTs ^often ad opted^by Sfifis ^o acknow- 
ledge the obligations of the Mohammedan religious law 
It has been argued that Sufism reaches its fogicjd con- 
clusion in the state of fand rather than m the suc- 
ceeding sta^ m which the mystic, havmg become en- 
dowed with Diyme atlnbi^T^splays the Divme truth 
to'manldnd and fulfils' the Divine law in the world* this 
return from "'intoxication” [sukr) to "sobriety" (sakw) 
IS alleged to be a mere figment devised for the purpose of 
enabling $iifis to pass for Moslems^ But $iafism Jbelongs 
to Islam just as much as Chnstian m ysticistn to Chris- 
tianity, and no one can study it without frequently being 
^ R Hartmann, al'^uschatris Darstellung des Silfitums, p 93, 




IN § 1 }FISM 15 

aware of a profound religious sentunent which seeks its 
final satisfaction, not own e xistence, but 

thatjt Jives, moves, and has its being m the 
eternally active Will of Allah, and which, as a rule, ex- 
pfess^ itsar'mlangu^ drawn from the closest form of 
personal relationship that we can imagine, namely, love. 
I have said that in this expenence, umting as it does the 
idea of Divme transcendence with | the feeling of Divine 
immanence, there is an essential paradox. And we must 
note that each of the extremes approaches pantheism 
from an opposite direction. X he p antheistic tendency m 
Siifism IS not wholly due to the Jee^g^^at God is one 
wr 5 i His^w orSbipper; Tt al so procee ds fro m the notion of 
transcendence formulatedj^^ schola^ibcjheologjcalde- 
- fimtion, according to whic h th e absolutejWiF of AU^ is 
the only real ageni^m the universe. But while the Sufis 
no less Ihan the Scholastics bnng Jslam to the verge of 
pantheism, Si^m, un like th e^system of^J^slejm 
leavesjo om f or personal rehgion Only by ignormg the 
Fifty Articles of his creed can the Moslem come near to 
God, but the Siifi who enjoys cofeimunion yath Go d can, 
if he wishes, take thej:reed to his heart and see in its 
words'lTpaHial and madequate^jeflection of what his 
inner hght has revealed to him 

I will now illustrate some of the points m question 
from the great poem of Ibnu 1 -Fand, an Arabian mystic 
of the early -iE3th century — ^lie was bom at Cairo m 
Ji_$2 and died there in A.rr. 1235 During the mterval 
of 300 years which divides Inm from the Sufis with whom 
wejiaye^hitherto been concerned, much had happened of 
vital importance to the development of the doctrine and 
to tiie position of gufism within I^am 1 shall come 
back to this in the next Lecture, ^E£h must give some 
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account of the speculations of ^aDaj and the life-work 
of GhazaK. But Ibni^l;;;Fand is a more typical §ufi than 
either of these, and by good luck he has left a unique 
record of his own mystical experiences, a Ptlgnm*s Pro^ 
gress in verse, composed in a style which is the very anti- 
thesis of Bunjan’s — S3nnbolical, exquisite, and curiously 
subtle. The poet writes from the level of one who has 
attained to itUhdd, the state of permanent oneness with 
God In the prelude, addressmg a real or imaginary dis- 
ciple, he recalls an earlier time of spiritual ebb and flow, 
when his love was still imperfect, and how he sought to 
reheve his anguish by telling it to the Divine Beloved. 

I told how I fared in my love of thee, not because impatience 
made me weary of my sufferings, but to assuage my gnef 
'Tis good to show fortitude towards enemies, but in the 
presence of loved ones aught save weakness is unseemly 
The excellence of my patience keeps me from complaining* 
though if I complained to my enemies of what I feel, they 
would do away with my complaint* 

And the issue of my patience m loving thee is praiseworthy 
if I endure the sorrows thou layest on me, but if I endure 
to be separated from thee, it is not praiseworthy 
Whatever woe befalls me is a favour, inasmuch as my purpose 
holds firm against breaking my vows, 

So for every pain in love, when it anses from thee, I give 
thanks instead of complaining 
Ay, and if the agonies of passion do me despite, yet are they 
reckoned in love as a kindness; 

And my unhappmess, nay, my tribulation, is a bounty when 
wrought by thee, and my raiment of hardship worn for 
thy sake is the most ample of felicities 

For when one is snared by Beauty, metluuks his soul (even) 
from the most delicious life is (gladly) rendered up to death 
A soul that thinks to meet with no suf ermg in love, when it 
addresses itself to love, is spurned^, 

1 TiViyyatu *UKuhrd, vv. 42-59 
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He asstires the Beloved that his love for Her is unchange- 
able: 

Mine IS a noble soul — a soul that would not forget thee even 
though thou should'st offer it, on condition of forgetting 
thee, what is beyond its wishes , 

A soul that would not let go the true love I bear, even though 
it were removed far (from thee) by scorn and absence 
and hatred and the cuttmg-off of hope 
I have no way of departing from my Way in love, and if 
ever I shall turn aside from it, I shall abandon my religion^* 

He then refers to a passage in the Koran (vii, 171), where 
it IS wntten that God, having drawn forth from the loins 
of Adam all the future generations of mankind, said to 
them, Alastu U-rahhkum, ''Am I not your Lord^ and 
received the answer Bala, “Yea,'' which (accordmg to 
the Siifi interpretation) sealed the covenant of mutual 
love between God and His creatures. He gave this pledge, 
he says, before his soul was clothed in the shadow of his 
clay, and he has never been false to it. And sweanng a 
most solemn oath by all Her attributes of beauty, majesty, 
and perfection, he speaks his last word 

Venly, thou art the desire of my heart, and the end of my 
search, and the goal of my aim, and my choice and my 
chosen®. 

The Beloved now answers him She tells him, m effect, 
that his claim to love Her is presumptuous and insincere. 
His regard for Her is really self-regard, his love self-love. 
The true lovei must die to self 

Thou art sworn to love, but to love of self amongst my proofs 
(of this) IS the fact that thou bufferest one of thy attributes 
to remain m existence 

For thou lov’st me not, so long as thou hast not passed away 
1 Td^tyyaiu *l-Kubrd, vv 62-64 ^ ^ 7 ^ 


N. 


2 
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m me; and thou hast not passed away so long as my form 
IS not seen within thee 

Such IS Love unless thou die, thou wilt not win thy will of 
the Beloved in aught Then choose death or leave my 
love alone > ^ 

In reply he protests that this death is his dearest wish 
and prays the Beloved to grant it, whatever pain it may 
cost. 

I said to her, '*My spirit is thme 'tis for thee to take it 
How should it be m my powers 
I am not one that loathes to die m love — I am always true 
(to death) . my nature refuses aught else 
What should I hope to be said of me except ^‘Such a one 
died of love''^ Who will ensure me of that (death)? — 
for it is that I seek^ 

You will observe how eniiiely fjrsqnal is thejtgne of this. 
Yet there^is no re a l mtim acy the relation remains one 
of trans cendence, Umon with God hes far l^yond the 
reajch of the ^If fer se it can be attained only through 
/and, when the self passes away” from itself and by 
{Eus d 3 nng hves in God (baqd). 

If she lets my blood be shed in love of her, yet hath she 
established my rank on the heights of glory and emmence 
By my life, though I lose my kfe m exchange for her love, 
I am the gamer, and if she wastes away my heart, she 
will make it whole once more® 

Fund IS described as a process wherein the soul is stuped 
of all its desires, affections, and in teres ts, so that in 
ceasing to will fpr JtseET it becomes an object of the 
Divine wiU, that is, the beloye^f God; and that which 
loves it and which it laves is now it s mward and re al 


^ Td'iyyatu %Kubrd, vv, 98-102 
» Xhid vv I03'-io5 


* Jbid vv 120-12 1 
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self, not the self tha^as “passed away/* Th us the tim -> 
Sed personahty fi nds the subiect and obiect of wor ship 
in it^lf ; 

Both of us are a single worshipper who, m respect of the 
united state, bows himself to his own essence in every act 
of bowing 

None prayed to me but myself, nor did I pray to any one 
but myself in the performance of every genuflexion^ 

Ibnu 'hFand distmgmshes three modes of expenence, 
which may be called respectively n orma l, a bnorma l, and 
sup) ernonna l Normal expenence is the multipl e, s hiftm g, 
c(^^usnes s of ordinary me n, abnormal experience is 
xne loss of that ccmsciousness m ecst asy, and supernormal 
expene nce i s the hig herj mystic al, unified consciousn ess 
which may be the result jofecslasy To normal expenence 
Ibnu 'FFand gives the name of ''s obnet y*' to 

abnormal or ecstatic experience the name of ''int oxic a- 
tion"' [stikr], and to supci normal expenence the name 
of “ th e sobnety of uni on (saJm it 6F" the second 

sobriety” \al-^alw al-thdni) This last as necessarily pre- 
ceded by ” intoxication” but does not necessaiily follow 
it in most cases thFlnystic, as soon as his fit of ecstasy 
IS over, r ^ums t o noimal consciousness On the other 
hand it sometimes, though raiely, happens that “in- 
toxication ” IS s ucceed ed bya^conscious state of “ sobriety ” 
or, as we might say, mystical clairvoyance, in which the 
seer regards himself as with jGod According to 

Ibnu l-Fand, this is the supreme degree of oneness [ittihdd), 
and he claim s to possess itjiermancntly Thus the Sufi in 
the first stage of hi", journey is aware of himself as an 
individual di^tiiKn iiom God; in the second stage every 
distinction between Creator anil .feature has vanished, 

1 Td'iyyatu 'l-Kubva c-y. 153-154 

2 — 2 
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and m the third btagtj he is aware of himself as l^ing one 
with the Creator fron^hom he, as a creature, is distinct. 
W%ile dunng the momentary intoxication’’ of fand all 
the attributes of the self ^ n^ted, m "the sobnety 
of union” they are restored "with an increase,” as the 
poet says, t e, they are transmuted and wholly spintuai- 
ised Therefore the highest mystiOal experience is posi tive 

I an d active in the sens e t hat he who has reach ed it not 
o 5y manif est s the Divine attr ibutes and actions an him- 
self to others, but mai ntains a per sonaLcelation to the 
God wi A whom he is one a nd whoji everthel ess transcends 
him 

^ And through her, not through myself, I began to guide unto 
her those who by themselves had lost the right ways , and 
'twas she that (really) guided them^ 

It IS true that Ibnu ’1-Fand uses what may seem to us 
pantheistic language to express his feeling of oneness with 
God and dwells on the aspect of immanence far more 
than on the aspect of transcendence A few verses will 
make this clear 

When it (my essence) is not called “two,” iny attributes are 
hers, and since we are one. het outward aspect is mine 
If she be called, 'tis I who answer, and if I am summoned 
she answers him who calls me and cries "" Lahhayhf'* (“At 
thy service 1 ”) 

And if she speak, ’tis I who converse i^iliewise, if I tell a 
stor}% 'tis she that tells it 

The pionoun of the second person has gone out of use be- 
tween us, and by its removal lam raised above the seeb 
who separate 2 

''The sect who separate” are those who look at things 
from the standpoint of duality as oppo-^cd to unity, so 
that, for example, they regard their acts of worship os 

^ Tdhyyatti 'l-Knhyd, v 174 ^ Ibid vv 215 ai8 
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proceeding from themselves, not as being done by God 
m them But here the poet hardly goes beyond die or- 
thodox doctrine of Islamic monotheism, that God is the 
only real agent m existence, a doctrme which is saved 
16:0m being pantheistic by notlimg else than its repre- 
sentation of God as a personal creative Will And this, 
I beheve, was essentially the position of Ibnu * 1 -Fand, 
though in mystical fashion he identifies himself with that 
Will m all its mamfestations. 

None lives but his hfe is from mine, and every wiUmg soul 
IS obedient to my will, 

And there is no speaker but tells his tale with my words, 
nor any seer but sees with the sight of mme eye. 

And no silent hstener but hears with my hearing, nor any 
one that grasps but with my strength and might, 

And m the whole creation there is none save me that speaks 
or sees or hears ^ 

In these lines Ibnu 1 -Fand is supposed to make himself 
one with Mohammed At present it need only ba said 
that according to the later Sfifis union with the Spirit of 
Mohammed signifies a relation to God somewhat hke the 
relation to Him which by the Cbnstian Fathers of Alex- 
andna was thought to be imphed m umon with the Logos. 

Some Mohammedan commentators who wrote under 
the influence of Ibnu l-'Arabi have tre'ated the poem as 
the work of a pantheist belonging to the same school as 
themselves, and a recent Itahan translator tdk.es this 
view of it. In my opinion, both the mtemal and the 
external evidence is against the pantheistic interpreta- 
tion. I cannot go into details here, but I have no doubt 
that what Ibnu l-Fan<J describes, or attempts to de- 
scribe, is a peisonal rehgious experiehce of the most in- 
timate kmd. Just for that reason the poem has great 
^ TdHyyafu *l-Kubrdf t/tc 639-642. 
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psychological interest for students of Sufism It shows 
us the full inner meamng of the Sufi definition of 
^dwhid (the Divine Unity) which has been quoted above 
'the absoluteness of the Divme nature reahsed in the 
passing-away of the human nature ” Ibnu l-Fand’s 
^dd is the mystical realisation of the idea of God that 
Was developed by Moslem Unitananism and set forth in 
fhe orthodox creeds Unless I am mistaken, much of the 
so-called '' pantheism with which the Sufis are often 
discredited is really founded on personal experience of 
fhe immanent and transcendent Unity of Allah Though 
Nothing can explain the mystical fact that two become 
One, we are not therefore entitled to assume that mystics, 
who have immediate experience of the fact, arc pantheists 
In disguise They may of course deserve that epithet, and 
if they themselves convert a state of feeling into a system 
of thought, they must bear the consequences 

Ibnu 1-Fand, for the most part, simply relates the 
psychological history of his own experience At the same 
time he teaches certain doctrines for which he claims the 
authority of the Koran and the Sunna Among these is 
the doctnne — ^he gives it the name of labs (covering) — 
that the One God clothes Himself m the created form^ 
through which He is revealed, as, for example, Gabriel is 
said to have appeared to the Prophet in the form of 
Dihya al-Kalbi, one of the Prophet's Companions, but 
he warns the reader that this is something quite different 
from the heretical doctnne of incarnation (htdul)^, Evi- 
dently he regarded himself as a Moslem, and the accounts 
of his hfe show that he was so regarded by most of his 
orthodox contemporaries. While in virtue of his union 
With God, or with the Prophetic Logos through whom 
1 TdHyyatu 'l-Kuhrd, vv 
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God IS manifested, he rose beyond all I'elations of time 
and space, beyond all the* antinomies of human thought, 
he tound the highest expression of that mystical umty 
within the rehgion of Islam As he tells us, he not only 
pertormed the ntes of worship mcumbent on every Mos« 
iem but added thereto the voluntary works of devotion 
by which the Sufis seek to draw nigh unto God^ And it 
IS no less significant that he concludes his poem with an 
emphatic assertion of the Moslem creed All depends on 
the Will and Power of Allah Allah misguides whomso 
He pleaseth and leads anght whomso He pleaseth (Kor. 
XVi, 95). Moslems, Chnstians, Jews, and Zoroastnans are 
what they are because Allah has decreed that so it shall 
be^ Here the poet cites the Tradition that when Allah 
created Adam, He drew forth his postenty from his loins 
m two handfuls, one white as silver and one black as coal, 
and said, “These are m Paradise and I care not, and 
these are m Hell and I care not^ ” Those of you who 
have read Professor Macdonald's admirable book, The 
religious aUiUtde and life in Islam, may remember tliat he 
translates a passage m which the same Tradition is ex- 
pounded by Ghazali and makes the foUowmg comment. 

This IS the end of the whole matter, and to this must return 
the vision of the Muslim mystic and the ecstasy of the 
Muslim saint, the dreams of a lover and beloved, and the 
groanings and travaihngs of creation Whenever the devout 
life, with its spiritual aspirations and fervent longings, 
touches the scheme of Muslim theology, it must thus bend 
and break. For it, withm Islam itself, there is no placed. 

Rather, I should say, there cannot logically be a place. 
For many Moslems are, in fact, §ufis, and m §ufism the 

^ Td’%yyatu H-Kubrd, vv 268-276 and v 720 

* Ibtd. w 733-741 

* Op cit p. 301 
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God of Islam itself, the God who does not care, represents 
the aspect of extreme transcendence which, as we have 
seen, is often umted with a consciousness of extreme im- 
manence This contrast is to- some extent characteristic 
of the deepest rehgious feehng ever5rwhere For example, 
the Christian mystic commonly ''identifies the persona 
and mtunate Lover of the soul, with the person of 
Christ, the unknowable and transcendent Godliead with 
* . .the Undifferentiated One m Whom the Tnnity of Per- 
sons IS resumed^ '' What Christianity conceives as the 
distinction of Persons in a Tnmty is conceived by Islam 
as the distinction of aspects in a Unity Allah as depicted 
in the Koran is mainly transcendent but is also immanent, 
the God of Sufism is mainly immanent but is also tran- 
scendent. Only the Moslem scholastics, who make God 
absolutely transcendent, are thorough-going in their logic, 
though it must be allowed that some Sufi pantheists have 
produced theones of immanence not unworthy to be set 
beside the orthodox theology 

It IS hard to see how personal relations of love and 
worship can continue to exist in such a state of unification 
as Ibnu d-Fand describes, especially as he himself de- 
clares that the supreme expenence is beyond love^ Yet 
when he speaks, not of losing his permanent umtive state 
or of gomg outside of it, but of descendmg from his exalta- 
tion to perform ntual and devotional acts of worship, this 
can only mean that such acts, implying a personal relation 
to God, are consistent with his mner feeling and expressive 
of its true character. 

I have tned to show you how close and vital is the 
connexion of Siifism with the Mohammedan doctnne of 
Divme Umty, which affirms that God is transcendent, 

1 E Underbill, Myst%c%sm, p 411 ® Td^tyya, v 294, 
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and how the Stiffs seek to realise that Unity and Tran- 
scendence by means of ecstasy, by passing away from 
themselves m order that God may make Himself known 
to them. And as Eckhait said, “All the truth which any 
master ever taught with his own reason and understand- 
ing, or ever can teach to theTast day, will not m the least 
explam this knowledge^.'* For the truth about God can 
be declared by none but God — ^He alone has the right to 
say “1“^; and any man who may venture to give his 
testimony can only do so in virtue of havmg been punfied 
and unified by God, made one with God, so that he 
actually represents m his own person the God whose truth 
he proclaims In the first decade of the fourth century 
after Mohammed there came forward such a witness in 
the person of Husayn ibn Mansur al-Halld], a native of 
Bayda m Pars, the same town which produced the com- 
mentator Baydawf Hallaj, as you know, uttered the 
words Ana 'UHaqq, “I am God,“ and was executed at 
Baghdad m 309 a h. Perhaps you will hardly expect me 
to add that amongst the Mohammedan mystics^ so far 
as I am acquainted with their wntmgs, there is none whose 
doctrme is so original and whose rehgious experience cuts 
more deeply mto life Some facts bearmg on this will be 
given m the next Lecture 


^ Quoted by Rufus M SUidte^ in mystical Yeligion,-^ 232 

2 Kitdb aJ-Luma\ 32, i 
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M ore thaa fifty years ago Alfred von Kremer 
charactensed the end of the third century after 
Mohammed as the epoch at which (to quote his own words) 

Moslem asceticism passed over into the pantheistic re- 
hgmiis enfEusTasm that forms the real essence of later Sufism 
Henceforth/’ he^ adds, Eo-^li of God, the conception 
of the reciprocal relations expt mg between Jhe^finite, the 
human7“and" the lirfimt^ the Divine, became the principal 
subjhct"df investigation and reflection The man who fir st 
gave^ precise exp ressio n to those ideas which till then had 
remggned jin know n to ^abian Sfiflsin inasmuch as they be- 
longed to a quite different sphere of culture, was a poor 
artisan, a woolcarder by trade, for winch reason he got the 
surname of Hallaj , HisJ^-s tory is variously recounted 
by Sunnitdahd Shflite authors, but this much stands fast, 
that he had a great number of followers who revered him as 
their teacher and guide and ascribed to him supernatural 
powers , that the orthodox party, alarmed 'by his ever in- 
creasing popularity, urged the Government to take measures 
against him , and that finally in the year 309 a.h he was 
put to death, after havmg borne with amazing fortitude the 
frightful tortures inflicted on him ” 

I need not stop to discuss Von Kremer's view of the 
early history of Sfifism As a matter of fact the ideas which 
he describes as foreign were an outgrowth of the ascetic 
and mystical movement m Islam and are mainly Islamic, 
though at some points Hellemstic influences may have co- 
operated, e g m the doctrine of gnosis {ma'rifat) taught 
by the Egyptian Sufi, Dhu 1 -Nun (f a.d. 859) On the 
other hand, the most eminent of Dhu 1 -Ntin's contempo- 
raries, Bayazid, was a Persian, and during this penod 
^ Gesch d heftschend&n Ideen des I slams, p 70 
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the influence of Persian thought (especially, perhaps, 
the doctrine of the Shfhtes who looked upon their 
Imams as the personal representatives of God) had a 
large share m moulding these speculations, which gradu- 
ally absorbed other elements of diverse ongin. As regards 
{iie.-.p_anth eistic character attributed by Vo n Kremer 
to the Sufism of which he takes Halla] as the prototype, 

I hope to convince yoiiPtfiat suctr~ a descn ption "is 
n ot applicable either to Halla j himself or to Silflsm in^ 
development o f guff pa nthekrn comes ( 
much l^er tlian Hallaj and was chiefly due to Ibnut 
’l-'Arabi (a d 1165 -1240) It would be a mistake to sup- 
pose t&t utterances like the SiMidniy “Glory to me,*' 
of Bayazid, i\\e~Ana 1 -Haqqy “I ana God,** of Hallaj, and 
the Ana I am She/* of Ibnu * 1 -Farid are in them- 

selves evidence of pantheism j So long as transcendence 
IS recognised, the most emphatic assertion~of inamanence 
is not pantheism but pahen theism — ^not the doctnne that 
ail IS God, but the doctnne that all is %n God, who is also 
above all Moreover, excesses of mystical feehng must! 
not he identified with theological beliefs As a rule, Mos- j 
lems have taken the view that between the samt and God 
there exists a mystenous relation which has to be respected 
ev^ if it brmgs him into conflict with the religious law, 
but in the hpxe of Hallaj the veneration of holy men had 
not yet gone so far as to put them out of danger When, 
Halla] was brought to tnal, the legal members of the 
court insisted that he should be impeached for having 
included the~ Pilgrimage to Mecca amongst the class of 
rehgious obligations that are not absolutely bindmg but 
admit of abrogation This doctnne, together with the 
charge that he was in secret correspondence with the 
Cannathians, who nine years afterwards sacked Mecca 
and earned off the Black Stone, may have cost him his 
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life The fact that he declared himseH to be essentially 
united with God wa^ only one of the foun h^ads under 
which he was arraigned, and by itself it might not have 
secured his condemnation, though, as we shall see, his 
teachmg on this pomt took a form that rendered it pecu- 
harly abominable to Moslems^ 

The words Ana 'l-Haqq occur m an extraordinary book 
composed by Hallaj, the Kitah al-Tawdsin^ which was 
edited in 1913 by M Louis Massignon Wntten m rh5mied 
Arabic prose and divided into eleven bnef sections, it sets 
forth a doctrine of samtship — a doctnne founded on per- 
sonal experience and^^lbthg^d in the form of a subtle yet 
passionate dialectic The style is so technical and obscure 
that even with the help of the Persian commentary we can 
sometimes only guess what meaning the writer intended 
to convey Instead of translating the text 2, the editor has 
devoted years of patient labour to understanding and 
illustrating it, with the result that his monograph on 
Hallaj must be stud ied carefully by every one interested 
i ir 55 Bsm ~ Foritis now clear that the words Ana 'l-Hag£ 
were not an ejaculation of visionary enthusiasm but the 
mtuSive fbimula in which a whole system of mystical 
tEeaIog3rsummed itself up And this ^ybtem is not only 
t he first m timp, it is also profoundly ongmal The power 
and vitaiiit^f this man's ideas are attested by the in- 
fluence which they exerted upon his successors His ^he s 
were scattered, swept away, as he prophesied, by rushing 
vun ds^df runiung waters, but his words lived after him 
- and we see them, aU through the Middle Ages, rising hke 
sparks and kindhng to new hfe. 

^ An account of the trial, condemnation, and execution of 
Halid] IS given by Miskawaihi, ed, Amedroz and Margoliouth, 
vol I, pp 76-82. 

* It IS translated m his Passion (see p 37, note), vol n, 
pp. 830-893. 
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I cannot attempt to give you a full account of the 
doctnnes contained in the Tawdsin and supplemented by 
numerous fragments which Massignon has collected We 
may begin by asking, '' W^tJid„HaUa^^ when he 
said Ana 'l-Haqq'^ ” The expiession al-Haqq is com- 
moniy used by Sufis to denote t he Creato r as op^posed to 
al^ khalq , ''th e crea tures, ' and there is no' doubt that it 
bears this signification here Ana 'l-Haqq, "I am the 
Creative Truth/’ as Massignon renders it^ 

"yalM]/' he says, while afhrmmg the transcendence of 
the idea of God, did not at all conceive it as being inaccessible 
to man From the old Jewish and Cliiistiaii tradition that 
God created man in His own image Hallaj d educed a doct iiiie 
ojjcreatmn, wh ich had its counterpa.rt m n. doctn.-n e of deifica- 
tioii the deifie d man finds m himself , hy meanspf (a mystical) 

I a sceticism, t he reality of the Divin e image which God has 
li mpimted on hin ijiWe possess seveial H allaiian fragments 
' til at le ave no doubt as to this, )In the longest, Hallij explains 
11 1 C matter thus Be fore all thin gs^ before the creation, before 
His k nowledge of the creatio n, Go d in H is unity was holding 
an iiieffa tSIe discourse with Himself aiid contemplating the 
spleuflbur of His essence m itself That pure simplicity of 
His scit-a dmiration i s Love, which in His essence is the 
essenoTof the essence, beyond all liniitation of attributes 
^In HisT>cne cFis oIation God lo ve s Hnnsd f. pr aises H imsut, 
jaiid manifests Himself by Love And it was this Ursl mam- 
ifesfatibn of X o^ in the JDivme Absolute that determined 
I themuThplicity of His attributes and His names Ihen God, 
fbv His essenrcj^ in His pssence, desired to pioject out of 
' Hims jlf Jiis^upreme joy, th at Lo\e in alonei less, that He 
nughi behold it and speak to it He looked in eternity and 
i broiIglTrTdith fiom non-existence an image, an image of 
^ Himself, endowed with all His attiibutes and ail His names, 

I Adam 1 The Bivfne look made that form to be His image 
unto everlasting God saluted it, gloiihcd it, chose it, and 
inasmuch as He manifested HimseU by it and in it, that 
created fo rm beca me Hmm Hnwa,]:ic, He'-” 

Kttab al~Tawi{ 3 in, p 175, - P 
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The first of the following verses by Hallaj refers to 
Adam, the second is said to refer to Jesus 

Glory to God who revealed m His humanity the secret of 
His radiant divinity. 

And then appeared to His creatures visibly m the shape of 
one who eats and dnnks^ 

Here, you will notice, we have the^octrjiie oi_two natures 
in God — a d mne nature and a human nature 

{ndsuQ These t erms are^jjorrowed fiom Syna n Chris- 
tiam"^ which uses th em to deno te the two natu res of 
C^st Further, Halla] in describing the unmn of_t^ 
the ndsiit — or, as he generally says, of the 
Divine Spint with the human spirit — employs the term 
hulul, and hulM is a word associated, m Moslem min ds, 
with the Chn stian doctrine of the Incnm^ion In his 
^erns his own^ spirit and^ tKe’^Di vine Spint appear as 
lovers conversing with each other and most intimately 
umted. 

Thy Spirit is nungled m my spint even as wme is mingled 
with pure water 

When anything touches Thee, it touches me Lo, in every 
case Thou art 

And agam’ 

I am He whom I love, and He whom I love is I, 

We are two spints dwelhng in one body 
If thou seest me, thou seest Him, 

And if thou seest Him, thou seest us both® 

While Hallaj asserts the pre-existence of Mohammed as 
the Light from which all prophecy emanates ^ it is not 
Mohammed but Jesus m whom he finds the perfect type 
of the '' deified m an/' whose personality is not destroyed 

2 Ibid p 134 
^ Ibid p II 


i Kttdb al-Tawdsin, p 130 
3 Ibid p, 134 
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but transfigured and essentialised, so that he stands forth 
as the personal witness and representative of God, re- 
vealing from within himself t he Creatoi through j 

w hom he exis ts, the^reativTl&th m whom he h as all > 
his beingl. You will agree that this is singular doctrine 
on the hps of a Mohammedan It is entirely oppose d 
to pantheism , for i t makes the human n ature an im age 
of the Divm e, though not quite m the same sense that 
caused Chnst to He that hath seen me hath 

seen the Fathe r^/' A doctrme^wEicfiris descnbed, even 
metaphoncally, as hulul could not take root in Islam. 1 
It_pe nshed with H allaj and his immediate disciples. The 
majority 'of the later Sufis extol him as a martyr who 
died on the scaffold because he d ared to r evealgieDi^e 
m'^teryTTfuf they deny that he taught iuMl a nd in- 
te rpret hi s Am ' l-$a qq in a Un itaria n or momstic sense, 
t&us givmg it a flavour of orthodoxy but altogether dis- 
guising the f eatures which make it so remark able Hence 
m the development of his ideas by Ibnu l-'Arabi an d 
Jill the hvm g clash of personahty. Divi ne and human, 
resolves, itself mto a logical di stinction between Go d and 
mm as aspects of the O ne Essen ce, whose attributes re- 
cehe their most perfect manifestation in the first-created 
Light of Mohammed, the Prophet of AUah 

Strange as it may seem, Hallaj, who found his model of 
the saintly hfe m Jesus Christ, celebrates as exponents of 
the true mystical doctnne of D ivme Umty not only Pha- 
raoh but especially Iblis, the Mohammedan Diabolus 
The Koran, as you will remember, tells in several places 
how God commanded the angels to worship Adam, and 
how Iblis — his name was then 'Azazil — refused, saying, 
'*I am more excellent than he* Thou hast created me of 
1 Kitdb al-Tawdsin, pp 161, 175 ® John xiv,. 9 
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fire and him of clay^”, whereupon God cursed him and 
cast him into Hell From the Umtanan pomt of view, to 
worship Adam, even though Adam be regarded as the 
Divine image, is idolatry, and HaUaj was not the first 
Devil's advocate m Islam Accordmg to him if IbUs dis- 
obeyed the Divme command, it was only because he 
would not acknowledge any object of worship except the 
One God When God threatened him with everlastmg 
punishment, Iblis asked, “Wilt not Thou behold me 
whilst Thou art pumshmg me? God answered, “Yes.” 
“Then,” said Iblis, “Thy beholdmg me will take away 
from me consciousness of the punishment Do unto me 
as Thou wilt^^” And m another dialogue Iblis, bemg 
lepruached by Moses for his disobedience, rephes, “It was 
not a command, it was a tnal” — ^meanmg a test of his 
devotion to God^. So Hallaj can make Iblis say, “In 
refusing to obey Thee I glorified Thee^” {juJiMi laka 
iaqdis), and can declare that Iblis and Pharaoh are his 
“fnends and teachers ” 

“ If ye do not recognise God/' he says, ‘'at least recognise 
His signs, I am that sign, I am the Creative Truth [Ana 
"i-Haqq), be^'ause through the T ruth I am a t ruth etejrnally. 
My fnends ’'and teachers are Iblis and Pha raoh Iblis was 
threa tened^ith ' Heil-fifer^t he did not recant Pharaoh 
wasT ffownedTnThes S/^ yet he didThot recant, for he would 
not acknowledge anything between him and God And I, 
though I am killed and crucified, and though my hands and 
feet are cut off — I do not recant * ® ” 

But HaUaj, be it observed, while praising the self- 
sacnfice (futuwwai) shown by Iblis m upholdmg the 
Divine Unity, cradmns hm for disobey ing t he Dmne 
cor^and* Iblis justified his disobedience by the plea 

^ Kor VII, II 3 Kiidh cd-J'amdsiyi, p lai 

® IbtA p 46 * Ibid p, 43 * Ibid pp 51-52 
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that he knew it to be predestined God commanded him 
to worship Adam, but willed that he should refuse, other- 
wise he must have obeyed, since God wills nothing that 
does not come to pass. Hallaj, on the other hand, msists 
that obedience is a sacred duty The command (amr) is 
eternal, whereas the will {mashtyyat) and foreknowledge 
of God concerning it, whether it shall be obeyed or dis- 
obeyed, IS created, and therefore subordinate. God wills 
both good and evil, but commands only good. He com- 
mands us to do a thmg and foreknows that we cannot do 
it. He Wills that we sin, but He does not will that we sm 
by our own faults Hallaj, as Massignon says, realised 
profoundly the bitterness of the dilemma, which he states 
in a verse quoted by Ibn Khallikan 

God cast him onto the sea, \\ ith his arms tied behind his back, 
And said to him, Take care, take care, lest thou be wetted 
by the water 

That might be the final word from Ibhs, who, pretending 
to have read the secret of Divine Providence, gave way 
to despcur ^allaj, however, knew that the essence of 
God is Love , andjhat it is th e essen ce of Love to suff er 
without asking for reasons It behoves the true saint to 
turn towards God in humble adoration and strive with 
aU his heart to fulfil the Divine command, no matter at 
what cost of suffering to himself Such, apparently, was 
the gis^o f the religious teaching of Hallaj, so far as we 
may judge from the testimonies preserved ty his dis- 
ciples Let me quote one or two of these. 

Ibrdhim ibn Fatik relates as follows When Husayn 
ibn Mansur ai-Hallaj was brought to be crucified, and 
saw the cross and the nails, he laughed so greatly and 

1 Kztdh aUTawdi^ln, pp 145-148 

^ Wafaydt al-A'ydn, ed De Slanc, p 217 
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violently that tears flowed from his eyes Then he turned 
to the people and seeing Shibll among them said to him, 
'*0 Abu Bakr, hast £hou thy prayer-carpet with thee? ” 
Shibli answered, ''Yes, O Shaykh*'’ Halla] bade him 
spread it out, which he did Then Hallaj stepped forward 
and prayed two rak'as on it, and I was near to him. In 
the first rak^a he recited the FdUha and a verse of the 
Koran, namely, 

Every soul shaU taste of death Ye shall be given your 
full rewards on the day of Resurrection, and whoso shall 
be put far from Hell-fire and caused to enter Paradise, happy 
IS he > The present hfe is but the goods of vamty^ 

In the second rah' a he recited the FdUha and a verse of 
the Koran, namely, 

We will surely try thee with somewhat of fear and hunger 
and loss of wealth and lives and fruits And bring a message 
of joy unto the patient who say, when an affliction befalls 
them, "‘Lo, we belong to God and to Him we shall return 
Those are they upon whom are blessings from their Lord 
and mercy, and those are in the right way ® 

And when he had finished, he uttered a prayer of which 
I remember only these words * 

. O Lord, I beseech Thee tu make me thankful for the 
grace Thou hast bestowed upon me m concealmg from the 
eyes of other men what Thou hast revealed to me of the 
splendours of Thy radiant countenance which is without a 
form, and m making it lawful for me to behold the mysteries 
of Thy mmost conscience which Thou hast made unlawful 
to other men And these Thy servants who are gathered to 
slay me, in zeal for Thy religion and in desire to win Thy 
favour, pardon them and have mercy upon them ; for venly 
if Thou hadst revealed to them that winch Thou hast re- 
vealed to me, they would not have done what they have 
done, and if Thou hadst hidden from me that which Thou 


^ Kor in, 182 


® Kor, II, 1^50-152 
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hast hidden from them, I should not have suffered this 
tabulation Glory unto Thee in whatsoever Thou doest, and 
glory unto Thee in whatsoever Thou wiliest > 

Then he remained silent for a tune, communing with his 
Lord, until Abu 1-Hanth, the executioner, went and 
smote him on the cheek, breaking his nose with the blow, 
so that the blood gushed out Thereat Shibli cned aloud 
and rent his garment and fell in a swoon, and so did 
Abu 1-Husayn al-Wasiti and a number of well-known 
Sufis, And it almost came to a not^ 

On another occasion the same disciple visited Hallaj 
in his house 

He said, " Come m > be not afraid,’* so I came m and seated*! 
myself before him, and lo, hts eyes were as two sparks of | 
fire and bloodshot “ O my son,” said he, "'some bear witness 
for me, saying that I am a samt, and others bear witness] 
against me, ssiying that I am an unbehever They that bear 
witness that I am an unbehever are dearer to me and td 
God than those who bear witness that I am a saint ” I saidJ 
"And why is that, O Shaykh?” "Because,” he rephedr 
"they tliat bear witness to my samtship do so on account 
of their good thoughts concemmg me, while those who bear 
witness to my unbehef do so from zeal for their rehgion , anc 
whosoever is zealous for his religion is dearer to me anc , i 
dearer to God than one who tlunks well of any man ” Thei 
he said to me, "And how will it be with thee, O Ibrihim, 
when thou seest me crucified and killed and burnt, and that 
day the happiest of all the days of my hfe? ” Then he said 
to me, "Do not sit here Go forth, and God protect thee 

One day Hallaj entered the mosque of Mansur at 
Baghdad and said, '*0 people, come together and hear 
news from me A great multitude gathered to him, so 
many that only God could number them Some of them 

^ Massignon, Quatre textes %ntd%ies, xelattfs h la btographie 
d*al-Hosayn ibn Mansour al-Halldj (1914)^ P* 

3 Ibtd p 54* 
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loved Halldj and believed in him, others hated and denied 
him. " Ye must know/' said he, '' that God hath made my 
blood lawful unto you, therefore kill me * ” The people 
wept, and 'Abd al-Wadud ibu Sa'id xbn 'Abd abGhani, 
the ascetic, came forward and asked, 

O Shaykh, how should we kill a man who performs the 
canonical prayers and keeps the fast and recites the Koran ? 

lialla} answered him and said, 

0 Shaykh, the cause for which it is forbidden to shed a 
man*s blood hes not in the canonical prayer and the fast 
and the recitmg pt the Koran Kill me, that ye may be 
rewarded and that I may have rest, so shall ye be fighters 
for the Faith and I a maiiyr^ 

In Mohammedan mysticism it is prayer that supphes 
the best evidence of personality — ^not the ntual prayer 
(soto), but the free prayer (du\4 ) and in particular the 
lovmg converse mflb. G od (mtmd jdt), when the mystic 
speaks out of the depths of his heart One specimen of 
the Mundjdf of Hallaj has been quoted already. Here is 
another 

O Gk)d, because of what 1 feel of the sweet breaths of Thy 
love and the perfume of Thy presence I despise the sohd 
mountains and hold the earths and the heavens in contempt 
By Thy truth, if Thou wouldst sell me Paradise in exchange 
for a smgle moment of my ecstasy or for-one passing gleam 
of the least of my spiritual states, I would not buy it t And 
if Thou wert to set Hell-fire before me, with all the diverse 
kinds of torment that are contained therein, I would deem 
it of no account ih comparison with my suffering when Thou 
^'Iqdest Thyself from me«. |Fotgive the people and do not for- 
1 give m^, and ^have mefcy on them and do not have mercy 
‘j on me • I do not ;plead with Thee for my own sake, nor do 
[l implore Thee m my own right Do unto me as Thou wilt j 

The legend of k skmt gives us impressions of his per- 
sonahty rather than facts, and whatever the histoncal 

^ Missignon, Quafre iextes, p 63* 2 Ibid p. 78* 
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value erf these documents may be, they show at amy rate 
how t he hfe an d rehgious experience of HaUdj was re- 
gard^ byjl^e nearest to him it is a striking picture 
and I beheve it is essentially a true one You will have 
noticed that some of its features might have been drawn 
from a Chnstian origmal — 1 mean, of course, the pro- 
mmence given to the virtues of charity, meekness and 
huimhty, and above all to the idea of holiness made per- 
fect by suffering It is possible to hold that pallij taught 
a doctrine of m ca rhafa on, and his prayer,"'^ForgiveThe 
peo ple and d o not f or give m e I do not plea d with Thee 
fo r my own s ake,'' appears to suggest a doctnne of 
i ncarious sacn fice That he w a^ nc^pWtheist will now be 'i 
clear to you Like aU the Sufis of his agej he affirms both’) 
tgmscendence and immai^nce, and it is a mark of his( 
mtensejpersonahty”ffiat^h^his^^a umtes the/ 

two extremes he find^ the truest champion of the former] 
iiTlblis and the most complete t 3 rpe of the latter m Jesus. 
In takmg leave of Hallaj I must again express my obliga- 
tion to M. Massignon for his labour in coUectmg the 
matenals used m the present sketch as well as for the 
wide learmng and sympathetic insight with 'which he has 
mterpreted them^. 

A personality of very different order is Abu Hamid 
QhazaJi Moslems ha ve often said that if t here could have 
been a prophet aftSr Moha mmad, Gha^ali would have 
been the man Although his career as a whole lies beyond 
the scope of these Lectures_ and nriac TbgQh^s foTgam 
rather than to Su fism, it was as a 5ufi that he had the 
iUffl dna ting expenences_which ms^ed aiff^ wor k anef 

^ His monumental work m two volumes, La Bas$ton d’al- 
Hosayn thn Mansour oLHcUlaj (Pans, 1922) appeared too late 
for me to make use of it. 



THE IDEA OF PERSONALITY 


38 

in virtue of which his name is linked with the re^nval of 
"personal rehgion in Islam You are famihar with the 
course of his hfe, at least in outline — ^how, for ^1 his theo- 
logical training, he was a born cntic, so that his 
earhest youth he had given up acceptance of rehgious 
truth on authority”, how he sought to discover a real 
basis for knowledge and, findmg none, dnfted into utter 
scepticism; how he passed through a cnsis in which “the 
hght of God*' entered his heart, how he then regamed 
the power td thmk, and setting forth in search of the 
truth turned at last to the wnlmgs of the Sufis and saw 
tibat he was now on the nght track, how, though he felt 
himself to be m a false position — for he held a Professor- 
ship of Divimty at Baghdad — ^he coilld not make* up his 
mind to abandon the world until under the strain of this 
moral conflict his health broke down and m despair he 
took refuge with God, who made the sacnfice easy to him; 
how he left Baghdad and hved in retireme nt for ten years, 
dunng which time he learned Sufism not from'books b ut 
frdhi actual experienc e- and how, after havmg resumed 
his~pubhc teaching for a short while, he went back to his 
birthplace, Tns m Khur^an, where he died in A D iiii. 

All this IS related by Ghazffi himself in his book en- 
titled “The Dehverer from Error” {al-Munqidh m%n al- 
daldl), of which the autobiographical part runs almost 
exactly parallel with the experience of St Augustine as 
recorded in the Confesswns, Ghazali, hke St Augustme7 
distinguishes two stages in the^rocess b y,which he at- 
t ained ^to the tmth. The first stage, the Diwne lUumma- 
tion whereby he was led out of the wilderffiss of scepti- 
cism, he dismisses in a few words. ' 

‘ “God healed me/" he says, “of this malady, and my ..oulP? 
regained its health and balance Onofr more I accepted the 
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first principles of thought with confidence m their certainty | 
and security This was not the result of logical proofs but/ 
was effected by means of a hght which God threw into myf 
heart , and that hght is the key to most kmds of knowledge^ 

Here he quotes a, Traditiqn of the Prophet, who, on being 
asked to explain the meaning of the text God will open 
his breast to Islam'' (Kor vi, 125), repHed, "'Tis a light 
which God throws into the heart, and the sign thereof is 
a drawing back from the world of vanity and a turning 
towards the world everlastmg " The last words mdicate 
the road which Ghazali was to take, but the s econd stag e 
o f his conversion was separated from the first by a long 
interval of time. He could now walk by the light of faith 
— ^not unquestiomng faith, however. He whs stiU a seeker, 
uncertain what path would lead him to the goal Amongst 
his contemporaries there were four classes of men'’^ose 
claims h^ad Id'exar^e, namely, the^holasBc tiieo- 
logansTthejphilosophers, the Ta'Hmis or behevers in an 
infaUibl^^m, and the §ufis. His mvestigation and re- 
futation of scholasticism, philosophy, and what may be 
called Mohammedan popery, occupies a dozen pages of the 
Munqtdh, He then comes to the climax, which I must give 
as it stands m the ongmal, though with some abridgement, 

**Then,” he says, tu rned my attention to tb eJWay of 
the Sfifis I knew that it could not be traversed to th e end 
mthouif bo^^doctnne jand^^uc^^^ and that the gist bf 
tfielFdpctrme hes m overp onung the appetites of the flesh 
and getting nd of its evil dispositions and vile qualities, so 
that the hesgb^may bejcleared of ail but God, and the means 
of cleanng it^is ^ comnr^moration of God and 
concentration of every thought upon Him Now, the doctrme 
was^ easier ^ me than the pra ctice, so I began by leammg 
theur doct rme from the books a n d saymgs of their Sha ykbs, 
until I acquired as^uch of their Way as it is possible tc 


i Munqidh (Cairo, 1309 a.h ), p. 5. 
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acquire by lea rning and hearin g, and s aw plainly that wh at 
IS most pe culiar to them can not be leamS , but can only 
bereacEeTb^ninmedlateexperience and^cstasy and inward 
' transformation great is the difference between know-'"’ 

in ^the definitio n, c auses , and co nditions of drunkenne ss and 
actually being drunk ^ ‘The drunken man knows nothing 
aFout the definition and t heory of drunken ness, but he is ' 
drunk, while the sober ma n, kno wing the definition and the 
principles of drunkenness, is not drunk a t alT^became con- 
^ vinced that the Shffs are men of f^ing (arbahu aJmdl), not 
men of words [ashdbi-i aqwdl) , and that I had now acquired 
all the knowledge of Shhsm that could pbssibly be obtained 
by means of study, as for the rest, there was no way ow 
coming to it except by leading the mystical life ^ From my 
examination of the rehgious and intellectual sciences I had 
gained a sure faith in God , in prqplmcy, and in the last 
Judgment These three cardinal points of faith were fixed 
in my heart It had also become clear to me that my hope 
o f happmess m the next worl d depen ded on fearing God and 
mor‘t*ifymgjl^fl^h, and that m the first place I must detach 
myself from all worldly ties and turn wholly to G od I looked 
on myself as I then was Worldly interests encompassed me 
on every side Even my work as a teacher — the best thing I 
was engaged in — seemed unimportant and useless m vie'^v 
of the life hereafter Wlien I consideied the intention of my 
teaching, I perceiy^that instead of doing” it for God'S sate 
alone I had. no motive buf the desire for glqry^and reputation 
I realised that I stood on the edge of a precipice and would 
fail mto Hell-fire unless I set about to mend my ways^ '' 

Ghazdli desenbes in vivid language the ensuing struggle 
with himself which l asted f or six months One day he 
would make a firm resolution to sacnfice everything and 
leave Baghdad, only to break it on the morrow. He heard 
the voice of faith calling him to depart, while as often as 
he moved a foot forward the lusts of this world dragged 
him back. Tom asunder by two. forces contending for i 
masteiy, he lost the power of^speech, and after makmg 

^ Mufjqtdh, pp 20-21. 
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a vain effort to lecture was stncken with melancholia* 
He could no longer digest his food The physicians gave 
him up Then at last he gave himself up 

Conscious of my helplessness «,iid having surrendered my 
will entirely, I took refuge ^\lth God as a man m sore trouble 
w ho has no resource left God answered my prayer and made 
it easy for me to turn mv back on reputation and wealth a nd 
wife an d children and friends h '' 

So he quitted Baghdad, with the resolve nevei to enter 
it again His age at this time was thirty-seven He went 
to Syna, where he passed years m seclusio n, practising 
t he ascetic and religious discipline of the S ufis . and until 
he died, twenty-three years after his flight from Baghdad, 
his hfe to a large extent was that of a mystic 

GhazaiCs account of his mys tical expenence leaves no 
doub^that he owed to this exp enen ce, and to this alone, 
the real knowledge tiiat was tlie object of hi^ search But 
while his rehgious and ethic al t eaching has it sjroqts in 
S ufism , and whil e his wntmgs are saturated wi th Sufistic 
ideas, he himse lf was more than a Sufi , otherwise he could 
not have done the work he d id He used the methods of 
c ntical philosophy jfe^show that religion is th e birginght 
of man as such, that all the p ower s and activities peculiai 
to man pomt to a faculty which is not oTthis worlcT and 
which enables its possessor to move m the world of reahty, 
and that even the highest rehg ious experience — that of 
the prophets and samts^though it passes human under- 
standing, IS none th e less grounded m human nature AH 
this indeed is contained in the favourite Sufi texts — 
“God created Adam in His own image,"' and “He who 
knows himself knows his Lord", but Ghazali, instead of 
regarding xt as a mystery reserved for the ele ct, starts 
from a broad psychological basis and treats the subject 
^ Munqtdh, p 21,-SEtfoot 
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i n a wa y that appeals tP the nunds and consciences of 
a ll who seek th e tnith Sfer^^ Eis strength and also, 
perhaps, his weakness. The personal note is ^dmost lack- 
ing, or rather, his personahty hardly ever expresses itself 
in the form given by direct rehgious experience The auto- 
biographical passages of the Munqu ih stand alone Con- 
cerning his mner hfe after he left Baghdad he tells us 
nothing. The^curtam drops, and we have to content our- 
selves with the information that ineffable thmgs were re- 
vealed to him, and with a brief descnption of the stages 
whereby Sdfis attam to the unitive state An mterestmg 
companson and contrast of Ghazalf with Augustme has 
recently appeared, m which the author, a young German 
scholar, declar es that whereas the persodaEl^ of 
tme was made complete through the hving relation of h is 
soul to God and to the peison of Christ, the spiritual de- 
velopment of Ghazdlf cuhnmates in his acEnowledgmeht 
ofTheTfuth'drprophecyTn^^ consequent submission 
to th^uthontyT)f the church According to this view, 

even when Ghazdll speaks with ad miration of the moral vir- 
t ues of the Prop het, he does not get beyond the tho ught of 
a n mfallible do ctnne, a fevelati oii wh ose truth stands fast, 
a knowledge which is to be secureSTTrom criticism and 
stamped with divme authority By invoking the moral pre- 
emmence of him who promulgated it Thus here also, where 
A ^ustme dis plays the deepest inw axdi^ss of his feeling, 
GhaSiiris seenitSFclin^g to infe^ True, he made 

a p ush forwaxS^ hfb thVregibn^f' siIj^>m expe- 

nence, but he had not power enough for personaility to break 
right through, and he always came back upon the single 
Ime of his whole development, to the problem of gaining 
unshakable knowledge of Truth. That was in a sense the 
tragic thmg in his hfe^ 

1 H Fnck, Ghazalf Selbsihtographi» etn VerglMch mtt Augus- 
tins Konfossionen (Leipzig, 1919), p 80. 
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It IS obvious that we cannot discuss Chnstian or Mo- 
hammedan ideas of personality without reference to the 
persons of Chnst and Mohammed, since the archetype, 
whether it be historical or ideal, necessarily determines 
the nature of eve|y imitation of it The Christian idea of 
personality, that is, of personal relationship to God, is 
the Christian idea of Christ, and the Mohammedan idea 
of personality is the Mohammedan idea of Mohammed. 
Of course, neither of these ideas represents an absolutely 
fixed standard, both are subject to variation and de- 
velopment Far apart at first, they moved nearer to each 
other as tmie went on My next Lecture will show that 
the Prophet of medieval Islam was invested with some 
of the attnbutes of the Chnst worshipped by St John and 
St Paul, and it looks as thoui_,'h the trend of modern 
thought in the West would mverr thslt process and leave 
Chnst with as httle divimty as Mohammed claimed for 
himself 

The problem of Ghazali's relation to the Prophet is 
beset with difficulties That he was fully conscious of its 
importance appears from ihtjMunqidh, where the account 
of his final conversion is- immediately followed by a 
chapter on '*the truth of prophecy The truth of pro- 
phecy * this was the answer to the question which he had 
asked himself in the days of his intellectual scepticism — 
“ What IS Tr uths '' I n order to find that answer, he had 
to become a mystic, he had to pass through a personal 
religious experience Jvhich convinced him that rationahsts 
wh^deirj^rbphecy are hke men bom blind. Let me quote 
wh^ he says of Siiffs 

All their outward actions and inward states are yradiated . 
by the hgbt of the la mp of Tyoph ecy, and there is not on the^ 
face of the earth any other hght from which illumination 
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should be sought . Unless a man has felt in hitnsel f Some 
paxj^pf of tEe highest mutual states), he 

knows notlung of prophecy, as it reall)^ is except the name. 
The miraculous gifts of liie Shff saints thr first things 
that happen to the prophets the pr cym^ ts~T)e gin with 
expenenc^simiRTT b~’‘those of the Suff*^; Such was the 
case^lvith 'MoEammed at the outset, when he retired to 
Mt Hird to be alone with God and gave himself up to devo- 
tion’^. 

Ghazalf goes on to say that the truth of prophecy may 
be learned indirectly by considering the phenomena of 
dreams, by studymg the Koran and the Hadith, and by 
other methods which he explains, but the passage trans- 
lated above brmgs out the essential fact that he himself 
gained assurance ot the truth of prophecy by expenencmg 
something analogous to that which constitutes the very 
nature of a prophet. This would seem to imply a personal 
' relation in which Mohamme d is not o nly the su preme re- 
I h gious and moral authon ty but the s ource and inspira tion 
I of moral and rehgio usjife 

In this connexion I may refer to Gharzali’s csotene 
doctrme. He often hmts at mystenes which he could 
reveal if it were wise and safe to speaJk plainly Thus m 
one of his latest books, the Mtshkdt al- Anwar, he intro- 
duces a Bemg to whom he gives the name of al-Mutd\ 
"the ObeyM One^” The Mufd' is Allah’s Khalifa or 
Vicegerent, the supreme controller of the whole Universe, 
and the relation of Allah to hun is hkened to " the relation 
of the impalpable light-essence to the sun, or of the 
elemental fire to a glowing coal." Now, it is clear that 
in the conception of the Mufd* we have before us a Mo- 

^ Mi4nqtdk, p 23. 

^ See W H T, Gairdner, “ Al-Ghaz2lli*s Mishk§.t al-AnwSr and 
the Ghazali-Problem," m Der Islam (1914), pp 121-153 
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hammedan Logos doctnne That being so, the term Mutd‘ 
inevitably suggests the Koranic am, the Divine " Com- 
mand,’' through, which God woiks His will on the world, 
and from which the prophets receive their inspiration^. 
Is the Mutd' a personification of the amr} ^ That explana- 
tion would fit in very well with GhazaH's psychology. 

** It IS recorded in tradition/' writes Macdonald, that the 
Prophet said, *God Most High created Adam m His own 
form {sura) ' Al-Ghazz^H takes that to mean that there is 
a hkeness between the spi rit of man and God m^ essence, 
qua hty, and actions "^ FuftSef, the spirit of man rules the 
body as God rules the world Man’s body is a microcosm 
beside the macrocosm of this world, and they correspond, 
part by part Is, then, God simply the amma No, 

because He is the creator of all by His, will, the sustainer 
and destroyer by His will Al-Ghazz 4 H comes to this by a 
study of himself His primary conception is volo eygc? sum. 
It is no t thought which impresseslum, bu t volition From 
thoughtThSlcan develop nothing, from will can come the 
whole round umverse^ ” 

The Mtshkdt contradicts this passage in one particular. 
God indeed remams the creator of the world, but He is 
no longer i n any direct sense its ruler He is absolutely 
transcendent, and since the moving of the heavenly 
spheres would be incompatible with His unity, that 
function is assigned to “One by whose command the 
spheres are moved,'* t e to the Mufd' The Mutd' is not 
identical with God he must therefore be a created bemg. 
But who or what is he^ It has been suggested that he may 

^ See H Gnmme, “Der Logos in Sudarabien,” m Noldeke- 
Festschrift, i, 453 foil 

^ Cf Ibnu 'l-'Arabi, Tadhivdi, ed Nyberg, p 122, U i-ii, 
and ibid , Einletiung, pp io6~io8, where the Logos doctnne ol 
Ghazdlf IS discussed. 

® D, B Macdonald, Development of Muslim Theology pp 231 
fol 
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be the Qutb, the head of the Siifi hierarchy, but this seems 
very unlikely when we consider that Ghazah always re- 
jected and opposed the Shi'ite == Isma'ili Imam-doctnne, 
from which the Sufi Qutb-doctnne was probably derived 
I am rather disposed to think that in this matter Ghazali 
was in accord with later mystical speculations, and that 
the Mutd' represents the archetypal Spirit of Mohammed, 
the Heavenly Man created in the image o^' God^ and re- 
garded as a Cosmic Power on whom depends the order 
and preservation of the universe ^ According to the 
Koran (xvii, 87), the spint [al-riih) belongs to the amr 
of God^, and Jili, a famous mystic of the fo urteenth cen- 
tury, says that one of the names of the Divme Spint, 
the Spint of which Mohammed is the perfect mani- 
festation, IS Amr Allah, ^ e the "Command'' of God, the 
Logos Ghazali may have borrowed the name Mutd' 
from a Koranic text (in, 29) of great importance for the 
Mohammedan Logos doctnne — “Say if ye love AUah, 
follow me, so will AUah love you and forgive you your 
sins, for AUah is forgiving and merciful. Say obey AUah 
and the Apostle {ati'u 'lldha wa-r-rasuF)” Those of you 
who read Arabic know that the word Mutd' is the parti- 

^ GhazdH often alludes mysteriously to this Hadith Cf 
Gairdner, op cit p 152 
See Lecture III 

® Zamakhshari {Kashshdf, ed Nassau Lees, p 703 ; explains 
amr by wahy, inspiration, and kaldm, word He mentions three 
different interpretations of al-Yuh (i) a mighty spint ual creature, 
mightier than the angel, ( 2 ) Gabriel, (3) the Koran The first of 
these could be applied to the Spirit of Mohammed in the sense 
defined above, the litst is obviously not GhazAll's Logos, and the 
possibility of identifying the Mttid' with Gabnel (who is described 
by the epithet mutd* m Kor lxxxi , 21 ) appears to be excluded 
by GhazdH’s remark (Gairdner, op at p 141) that ^*the rank of 
Seraphiel may well be above that of Gabnel/' Moreover, the 
Mafa’ is nowhere called an angel 

* Studies %n Islamic Mysticism, p no 
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ciple of the same verb of which aWu is the imperative. 
The Divme order to obey Mohammed xmphes that, for 
every good Moslem, Mohammed is al-Mutd\ “ the Obeyed 
One” 

If the above hypothesis be accepted, Ghazdli beheved 
that while God m His essence is known o nly to those 
who ha^e reahs ed His unity in the aU -consnmmg mystical 
expenence. His will and providence are manifested in 
the world through the Idea embodied, as it were, in the 
person of Mohammed^ But exactly what such a behef 
may have meant for him, I am unable to say In the 
Munqidh the Prophet is descnbed as a physician skilled 
in the healing of souls, one ^vho was more than a father 
to his people m his tender and loving care for their well- 
bemg2 I must admit that neither here nor elsewhere does 
Ghazalf use the language of personal mtimacy As a rule, 
to quote Canon Gairdner, '"his thought is cast in the 
theological mould”, and though his books tell us much 
about the commumon of the samts with God, a few pages 
contain the whole history of his own mner l ife so far as 
he attempts to reveal it Perhaps the truth is that he 
lacked the power of immediate self-expression, so that 
where he writes from the heart his words stake the mmd 
and stir the conscience before we recognise that they 
could not affect us so strongly unless they rose from a 
spring of feehng withm — from what Tennyson has called 
"the abysmal deeps of Personahty ” 

1 would recommend students of Ghazali to read a httle 

^ The Mtiid! can. scarcely be distinguished from the Koranic 
amr = yuh in any case Whi^e there is no positive evidence that 
Ghazdli identified the latter with Mohammed, this would seem 
to be a natural development from his views as to the spiritual 
essence of Man and the divine origin of prophecy 

2 Mwipdh, p, 33 
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book by Gerald Gould, first published four years ago and 
entitled, The Helping Hand an essay in philosophy and 
religion for the unhappy The author’s rehgious expe- 
riences, his methods, and many of his ideas have an as- 
tonishing resemblance to those of the great Moslem seeker 
of God Time does not allow me to draw out the parallel 
m detail, but I should like to quote without comment one 
or two passages which seem to me to illustrate the re- 
ligipus attitude of Ghazali better than anything I have 
lead Their value is increased by the fact that, being 
neither theological nor mystical, they meet Ghazali on 
the common human ground to which — and this is the 
real secret of his vitality — ^he always returns m his treat- 
ment of religious problems 

If says Mr Gould, " the ultimate answer to all questions 
IS mhgion, then xnevitablyTaiTaF' aslnyTook Las any truth 
dr worth at all, it will be a rehgious book My message is 
from one wh o has been a troubled seeker to others wh o are 
t roubled and who see k I have no qualification as a rehgious 
teacher except that which is ordinarily regarded as a dis- 
qualification — ^tliat I share the common evil and know the 
common bitterness I have wandered, like so many thou- 
sands and millions of my fellows, in the darkness of scepti- 
cism i^hich questioned not merely this creed or that, but 
ever}’ guide, standard and opinion in turn If, as I cannot 
help beheving, I have found a guide amid‘the darkness, and 
an assurance of final hght, the guide and the assurance are 
such as any one else may find Again and again I come back to 
the commonness of the expenence, the universal possibility 
of hope, .A good deal of what I shall say is necessarily old, 
though I hope to put it in a new hght by means of new 
arrangement 1 shall cover a good deal of ground that is 
familiar to the student of religious or philosophical problems 
But, student of these problems as 1 have been myself for 
years, xt is not as a student, or for students, that I write , , 
It IS part of my deliberate purpose to avoid quotation of 
works which deal with religion and philosophy as contro- 
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versial subjects If I refer to some of the known facts or 
attractive theories embraced in academic metaphysics and 
psychology, it will be by way of reference to subordmate 
adjuncts of the mam theme My mam theme is an appeal 
from common experience to common expenepce I want to 
bring home a great c^tral truth, as it has been brought 
home to me’- '' 

You may find; nearly ^dl this, either expressed or im- 
phed, in Ghazali Take, again, the topic of repentance, 
Ghaz^ shows that repentan ce is a universal human ex- 
perieime, ane^sai^^n^quence of self-knowledge^ This 
is also the^rgmhent of Mr Gould 

r (To r(g>eht is to recognise the smgle ness of the self (which 
/ implies responsibihty^for past Action) and the duality of the 
self (winch miphes the freedom of the present self from the 
bondage of the past) J . The Chnshan is assured by his 
religion that he cannot be forgiven^by God unless he takes 
the practical step of tumnig”his back upon the sm* the 
agnostic does not feel eas3r m mmd, cannot conquer the 
sense df^shMie and degradation involved m the recogmtion 
of his own smfulness, unless he takes the practical step of 
turmng ^ back upon the sm® 

Gould’s conclusion is quite in the spirit of Ghazali* 

The teachmg of rehgion on this point, in short, is as it 
were a r eading , an mterpretation m the hght of certain be- 
lies, of a common human experience which not the least 
religious can escape And it is, I think, infinitely important 
that the non-rehgious should reahse this— should reahse that 
rehgion does not present, as so often it is m ade to seem to 
do, a strang e and ahen face to ever yday doing s and feelings 
does not depend for its consolations wholly upon remote and 
abstract conceptions which the plain man cannot hope to 
understand does not embody itself m maxims which have 
a “ supernatural"' sanction only, sd that if the “super- 

^ Op cii pp 1-4 

® Cf J. Obennaiin, Der phtlosophische und religiose Svbjehtivis^ 
mus Ghazdlts, pp 231 foil 

* The Helping Hand, pp 71-81 
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naturaT* does not mean anything to one's intelligence, the 
maxims cannot mean anything to one’s heart The opposite 
of all these mistakes is the simple truth The Chnstian re- 
ligion (and of many other religions this is also true, but we 
must here take the Chnstian as a type) fits closely in its 
teaching to the actual movements of the heart and mind^ 

Mr Gould asks, **Wha t is the essence of the finahty 
which we recognise in rehgion^ '' and answers, "'It is 
persmahiy That is the distinguishing mark, that is the 
clue to our puzzlas . . .The test of rehgion is the personal 
and spiritual peace, the assurance, that it brmgs®/' Mr 
Gould found this m Christ, Ghazaif found it in Mohammed 
— ^in the Prophet whom Allah loves, and who is loved 
and obeyed by all who love and obey Allah 

I had mtended to make some remarks on Jakilu^ddin 
Ruini, but they must be left over for our next meeting 
as the hour is late In order that GhazaH may have the 
last word, you will allow me to read the beautiful prayer 
with which he concludes the Munqidh, 

We pray Almighty God that He will set us amongst those 
whom He hath preferred and chosen, those whom He hath 
guided and led to the Truth, those whom He hath inspired 
to thmk on Him so that they forget Him not, those whom 
He hath preserved from the evil of the flesh so that they 
choose Him above all else, those whom He hath devoted to 
Himself so that they worship none but Him 

1 The Helpiyig Hand, pp 8i fol ’ Ibid, p, 93, 

^ Munqtdh, p 34 



LECTURE III 


B efore pursuing the ideas suggeste4 by the doc- 
' trine of a Khalifa or Vicegerent through whom 
the world is brought into personal relation with its 
Creator, I will ask you to turn for refreshment to a 
mystical poet whose personahty fin ds utterance **m the 
language of emotion and imagination rather than in that 
of the intellect^ ” Jalalu'ddm Rumi holds that mtellect, 
as opposed to love, is of the DeviP, he scorns book- 
leanung and traditional knowledge, and’^ISusThiLve 
condemned the scien tific and philosophical method of 
Ghazali aslha i to the true spirit oI^ufisin,^wEre Ghazalf 
on his part would have viewed witli grave reprobatioD 
the ecstatic Sights which cany Jalalu'ddin far above the 
realms of morahty and law To a certain extent the 
t eaching of the Ihyd and the Masnavi is the same, but 
t he teachers a re very diffeient Gha^jali i s syste matic, pre- 
cise^ ^d lucid , Jalalu'ddin allegoncal, rambling, tedious^ 
o ften obscui e, yet Ghazali can seldom compete with him 
in ardour and exaltation of feeling, m originality and 
profundity of thought, or in power and freedom of ex- 
pression. On the other hand, Jalalu'ddin Avrjtes for Sufis 
alone, whereas Ghazali demonstrates That knowledge o1 
God is not pecuhar to any one class of mankmd — ^ do 1 
even to the prophets and samts, who possess it, ai 
Jaldlu’ddm says, essentially ^ — ^but concerns all and ma} 

Whiniield, Masnavi, 2nd ed (1898), p. xxxv 
^ 2 iraH ^ Ibhs u 'tshq az Adam ast ^ 

® Whxnfield, Masnavi, p 155 
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be acquired by aIL^£ither_theJ^^^ nor the poet 

IS a p^antheist From Ghazali we get the science and 
doctnne, from Jalalu'ddin t he sentm ient, faith, 
pe nence of personal religiQn I am aware that, as regards 
Jalalu'ddin, this judgment may appear questionable to 
those who have read certain passages in the Diwdm 
Shams% Tabriz where he descnbes his oneness with God 
in terms which look pantheistic at first sight and which 
T myself understood in a pantheist ic sense at a time when 
I knew less about th e hi^ory of Sufism than I do now 
As we saw in the case of Ibnu 1-Fand, the mystic who 
has attained to the unitive state can identify himself with 
the aU-comprehendmg reality of God, Jalalu^ddin, for 
example, says m one of his odes* 

I am the theft of rogues, I am the pain of the sick, 

I am both cloud and ram, I have rained in the meadows^. 

Now, b ehef in such a Universal Being ne ed not involve 
t he pantheist^s behef tha t aJl things are God and that 
God is all things JThe Neoplatonists, with their doctnne 
of emanation, were theists, although *'the One” of Plo- 
tmus IS not a personal God, and a similar position is 
reached in some types of mysticism which are not so much 
rehgious as philosophical But the mysticism of Hallaj , 
G hazali, Ibnu 1-Fand, and Jalalu'ddin Runai, like tha t of 
all the ea rly Sfifis, is predominantlyi^ Take a 

^ few detinitions “hatred of the world and love of the 
Iword”, “death to self and life m God”, “to form one's 
self on the character of God,” The object of this rehgious 
feehng is not a Bemg without personal attnbutes but 
“a personahty so wide as to include in itself all existence 
and all action, all matter and all forced.” It is at once 

1 Selected poems from the Diwdnt Shamst Tibriz, p. 332. 

2 Wbinfield, Masnmi, p xix. 
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universally immanent and absolutely transcendent, and 
it expresses itself most comnletely m Man, who is nothing 
except m so far as he reahses his true nature to be the 
image of the Divine “T he eternal being of God is then 
that in which ours is rooted, which, smce He is before 
and_beyond our mdividual being, we can worship and 
lov e and make th e obiect of our devotion^ ” It is the 
refigiQu s hfe o f the soul, its longing lor union with God, 
and its co ntemplation o f Him in moments of ecstasy, that 
Jalalu'ddin chie% dwells orT^^y one who . acquamted 
with the wntmgs of St Teresa, St John of the Cross, and 
other Christian mystics will easily find parallels to such 
passages as the foilowmg 

O Thou who art my sours comfort m the season of sorrow, 

0 Thou who art any spirit's treasure m the bitterness of 
dearth. 

That which the imagination hath not conceived, that which 
the understanding hath not seen 
Visiteth my soul from Thee, hence in worship I turn toward 
Thee 

If a never-ceasing bounty should oflter kingdoms, 

If a hidden treasure should set before me all that exists, 

1 would bow dowm with my soul, I would lay my face m 
the dust, 

I would s^y, all these the lOve of such a One for me ^ 
Usually, as here, the poet turns to God with praise and 
thanksgiving, but sometimes it is God himself that speaks 

Come, come, for you will not find another friend hke me. 
Where indeed is a Beloved hke me in all the worlds 
Come, come, and do not spend your life in wandermg to 
and fro, 

Smce there is no market elsewhere for your money 

1 Prof C C J Webb, Problems tn the relations of God and Man, 
P 

a Selected poems from the Diwdm Shamsi Tabriz, pp 23-24. 
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You are as a dry valley and I as the rain, 

Y ou are as a ruined city and I as the architect 
Except my service, which is joy’s sunrise, 

Man never has felt and never will feel an impression of joy ^ 

The call of th e Divine Thou^ to the human T' iniphes 
that the ” T' is free to accept or refuse, even though all 
its actions are ultimately determmed by the *‘Thou/' 
Hence Jalalidddm can say 

Thee I choose, of all the world, alone. 

Wilt IhoLi sutler me to sit in grief ^ 

My heart is as a per in Thy hand, 

Tliou art the cause if I am glad oi melancholy 
Save what Thou wiliest, what will have 
Save what Ihou sliowest, what do I see^ 

If Thou keep’st me that, that I am, 

If Thou would'st have me this, I am this 

In the vessel where Thou givest colour to the soul, 

Who am I ^ What is my love and hate ^ 

When Thou art hidden, I am of the mhdels , 

When Thou art mamfest, I am of the faithfuF 

This brings us to the question of evil, pain, and sm 
JaMu’ddin^ as the head of a religious order, had to deal 
with these matters in a practical way Like Plotmus, he 
h olds evil m itself to beihere^defecf a nd negati on — not- 
being as opposed to Bemg, but while he knows that it is 
altogether unreal in relation to God, he is deeply con- 
scious of its reahty in relation to man. 

“If thou hast not seen the Devil, “ he exclaims, “look at 
thyself f Be ashamed of thy sms, confess them humbly to 
God, beseech Him to pardon them and so change thy heart 
that thou wilt loathe what thou hast done and renounce it 
utterly “ ^ 

But why, it may be asked, has God created that to which 

^ Selected poems from the Diweim Shams i Tabriz, p 179 
** Ibid p 121 

^ Whmfield, Masnavi, p 51 
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men give the name of eviP And since He is the only real 
Agr-nt, how are we to blame for the actionsTEat we are 
cdusefflto commP It I S characte nstic of Jal alu'ddlu that 
he finds the answer to this old nddle not in t hough t but \ 
m teelin^ nbCiiTfSeoIbgibal'^ '^^ but in religious^ 
expenence. We can feel as one what we must thmk as 
two Every thing has an opposite by means of which it 
is mamfested , God a lone, whos e be ing includes all thin gs, 
dias no opposite, and therefore He remains hidden^ Evil 
is 2j£^iii^vitable conation of good “out of darkness 
was created lights ” From this standpomt it possesses a 
positive value it serves the purposes of God, it is rela- 
tively good There is reason as well as rhyme in umting 
ranj, pam, with ganj, gam 

The prayers of those free from pam are dull and cold. 

The prayers of the sorrowful come from burning hearts® 

Suffermg puiifies, sin leads to repentance, and evil is 
turned to good for the righteous who say hke Adam, 
Rabband zalamnd anfusand, “O Lord, we have done 
wrong unto our souls^/' 

Answenng the Necessitarian argument, Jalaiu'ddin in- 
sists that our actions, though t he effect of Div me agency, | 
are nev ertheles s fre_ely willed by us^^ so that jwe have no ^ 
nght to make God_^espon^ble for them T he Divine gift | 
of free will, he says, was re fused by the heavens aiidjthe 
earth but was accepted by man at his own peril It is 
true that God decrees evil in order^that good may be 
m a^ested ^d realised', It isTrue that m this world ibe 
spirit and^the fiesh are wedded to each other and wage 
unceasmg strife; but it is also true that while the good 

1 Whinfield, Masnavi, p 23, * Ibtd p 58 

® Ibid, p 115 * Kor vii, 22 

^ Whmfield, Masnavi, p. 279. 
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man accepts evil so far as it is God's ordinance, he does 
not willingly consent to it so far as it proceeds from his 
own lusts and passions. Jalllu'ddin would have agreed 
with Professor Webb in defining sin as ''t^ volant aty 
surrender of oneself to lower instincts where a different 
courseWactioirwas ppen^ "Not that man m the exercise 
of his wiU can act at all apart from the will of God, or 
act well unless he be constantly helped by the grace of 
God. Spino za, it will be remembered, taught that “ toough 
acquiescence m the universal order based upon know ledge 
of what it IS and what is our place therem we e U]oy that 
hberty whic h the man who is 'passion's slavej can never 
have VnAccording to him, real freedom consists in know- 
le^e of the detemuning causes of our actions The re- 
hgious co unteipiS^^thi s doctr ui^^jj Jalalu'ddin's asser- 
tion that^freedom in the full sense of the term belongs 
on ly to the ^ a5~^v^ his will 

is one with the Divme mJTTm 'that unity of feehng the 
antithesis of freedom and necessity disappears 

The word compulsion '' makes me impatient for Love's sake, 
'Tis only he who loves not that h fettered by " compulsion " 
This IS ^ommumon with God, not compulsion,” 

The shimng of the moon, not a cloud 
Or if it be “compulsion,” it is not ordmary “ compulsion, “ 
It IS not the “compulsion” exerted by self-will, mcitmg us 
to 


The man who has thus passe d a way from his individual 
seH ,and under the control of God is caUeS by Moslems 
wali, a word which is usually translated in Enghsh by 
"saint." Not ^ Sdffs are samtsj the walis form a com- 
paratively small class of men and women who have at- 


Pfohhms %n the relcMons of God and Man, p ii8 
* Ibid, p 113 • Masnavi (Biiliq ed ), i, 59 
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tained to the highest mystical expenence Their relation 
to God IS such tliat m tliem the Div ine p ersonahty reflects 
itself and through them is reveled to others. Jalalu’ddin 
says; 

The mosque that is built in the hearts of the saints 
Is the place of 'worship for all, for God d'wells there’-. 

In the Masnavi we read how Bayazid Bistami set out to 
make the pilgrimage to Mecca and on his way met with 
the S ^d'^T^ samtly Starchy ,~^ho bade him go no 
furfher, saying — 

Of a truth that is God*which your soul sees in me. 

For God has chosen me to be His house 
When you have seen me, you have seen God 
And have circumambulated the real Ka‘ba 
To serve me is to worship and praise God, 

Think not that God is distinct from me^ 

The idea of Divme personality is o biectified in the per- 
feet saint, whose hand is as the hand_pf_God^ and by 
whom the grace of God is dispensed to those who mvoke 
God in his name Such was the attitude of Jalflu'ddin 
himself towards his spiritual preceptor, Shamsu'ddin of 
Tabriz, But every S uH^who a^eres to Islam — and for 
the present we may ignore t he wild pantheists a nd free- 
thmking dervishes who reiect jposi tive rehgion altoget her 
— must acknowMge that even the most 

perfect of them, stands the Prophet Mohammed The-re- 
hgio us life in~ Islam could n ot find its suprem e ideal any- 
wh^e but m the^er son of Moham med We shall come, 
therefore, to the heart of ouT subject if we now proceed 
to consider what are the relations which Moslems and 
e specially Sdfis beheve to exist between the Proph et and 

Whinfield, Masnavi, p loo * Ibtd* p. 89 

» Ibid p 46. 
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God on the one hand and between the Prophet and them- 
selves on the ot her If this question had been settled in 
accordance with the plain meaning of the Koran and the 
early Traditions, Mohammed, instead of being superior 
to the Siifistic wali and the Shihtc Imam, would not have 
been worthy to loose their shoes Both the wali and the 
Imam are, in a certain sense, Beiot avdpcoTrot, divine men, 
really one with God, whereas Mohammed, as d escnbed 
in the Koran, is no more than a man subject to human 
wetnesses, who receives at intends the^DIvine revela- 
tiqn_^not from Gbdl)ut from an ang el H e has never s een 
God, he does not share God's secret s, he ca nnot f oretell 
tlhe future, he can work no miracle he is qnlyjthe_servant 
aii<rniLessenger of AUah. The historical Prophet was in- 
c reSBIe^ven to his contemporane s. They could not under- 
stand^im when h e disclaimed all supernatural powers, 
and when he died, 'Umar (who afterwards became Caliph) 
swore that he was not dead and would assuredly ret urn 
an d cut off the hands and fe^of the blasphemers^ Such 
ideas developed rapidly when Islam spread over Western 
x\sia and came into contact with ancient traditions, ieel- 
mgs, and beliefs which it was unable to uproot and which 
penetrated it in every direction Under these influences 
the conception of the Prophet's person was tran sformed 
so as to satisfy the rehgious consci ousness. At an early 
date tne d ogmiTof hi^pi^-exis^nce establishe d itself 
among the Shiit es, a nd ere long the Sunnis too adopted 
it. We find it in many sayings attributed to Mohammed; 
for example, in the famous Hadith, '‘I was a prophet 
whilst Adam was stfll between the water and the cla}^'' 
i,e, before Adam*s body was created. The pre-existent 
form Qf Mohammed, which is the first thing that God 

^ I, 1815, 14 foil 
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created, was t u^ed ab a te^esiiai ij<h" this light {nur 
Muhammad} i ' ne incarnai*e in Adam and in llie whole 
senes of pro j i iter him trcm rti.,, to generation 
until its fina’ .oarancCj ac t Oidin^^ to ^he Sunnis, m 
Mohammed in d, according to the Shlhtes it passed 
from Mohamnit ro 'All and the Imams of his House The 
S ufis make >jt this doctnne in th el i ow n way By 
them the Lignt of Mohamm ed is i dentified with the 
Di\nneBgmt^Miich God breathed mt o Adam , with the 
Neoplatoni c vo w hich is the first emanation from the 
One, and with the Logos which, according to some Chris- 


tian Gnostics, becomes incarnate m the prophets and 
cames on the uxle of Revelation The Islamic Logos 
doctrine, as it may fairly be called, assun ^ various shap es 
and is set forth in such a m ystical fashion that its d etails 
are of teiT^ifificuit to und^ta nd But tlie mam features 
are clear enough Mohammed, that is, the essential Idea 
{haqiqaf) of Motiammed as opposed to his earthly mani- 
festation, is regarded, firstly, as the centre and animating 
principle of th' whole created universe, the spint and 
hfe of an things, and secondly as the Mediator of Divine 
grace, the channel through which God imparts knowledge 
of Himself to his worshippers and endows them with 
every spiritual gift. 

In speaking of Hallaj I referred to the tradition, taken 
over by the §iifis fr om Judaism, that God created Ada m 
i n His own image TTaUdj interpreted this as meaning 
that Go d manifested Himself in A dam, who objectified 
t he whole Divme nat ure — ^both the Idhui anUl^fi^ TiiswrT 
Ibnu 1 * Arab! m the 13th century a.d and ‘Abdu 1 -Karim [ 
at Jili in the 14th made the HaUaj ian theory a bas is for 
f gx-reaching speculations m wBch t he place of A^am i s 
o^upied by Mohammed, asthe Logos, is now identi- 
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fied with the ideal t3;pe of hmnanity, the Perfect Man 

{dvOptoTTOS Te\€io<;) 

“You must know/' says Jili, “that the Perfect Man is a 
copy of God That is so because God is Living, Rnowmg, 
Mighty, Willing, Hearing, Seeing, and Speakmg, and Man 
too IS all these . Further, you must know that the Divine 
Names and Attributes belong to the Perfect Man by funda- 
mental and sovereign right m virtue of a necessity inherent 
in his essence, for it is he whose Idea (haqiqat) is signified 
by those expressions and whose spiritual reahty is mdicated 
by these symbols they have no subject m existence whereto 
they should be attached, except the Perfect Man As a 
mirror m which a person sees the form of himself and cannot 
see it without the minor, such is the relation of God to the 
Perfect Man, who cannot possibly see his own form but m 
the mirror of the name Allah, and he is also a mirror to God, 
for God laid upon Himself the necessity that His Names and 
Attrbutes should not be seen save m the Perfect Man^/' 

Hence the Prophet said, or at least is beheved by the 
Sufis to have said, "'He that hath seen me hath seen 
Allah,'' just as Chnst said, ''He that hath seen me hath 
seen the Father " 

Mc^ammed, Then, is not only the source of all the 
kn owledge whic^ the prophets ^jiT^amts possess con- 
cern ing God, he himself i^Ae Divm e Idea immanent in 
Cr eation and the fin al cause of jhat eidsts, the cosmic 
tEought assiimmg form and connecting Absolute Being 
with the woild of Nature He represents the Divine Pro- 
vidence whereby the world is sustained and governed 
He IS the Khalifat Allah, the Vicegerent of God, the 
God-Man who has descended to this earthly sphere that 
he may make manifest the glory of Him w^ho brought the 
universe mto existence The universe is b ut the copy of 
the Idea of Mohammed, even as the Idea of Mohammed 

^ Siudtes in Islamic Mysticism^ pp. id6 107. 
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is the copy of God. The Perfect Man is the microcosm, the 
universe the macrocosm Therefore it is appropriate that 
he should be descnbed m words hke these — 

All the beauty m the world is borrowed from him and 
subsists tiirough his beauty and his hght Tis his beauty 
that is ^beheld in every beauty, ’tis his hght that is seen m 
every light, in the sun, the moon, and the stars Those who 
love the Prophet ought to behold his perfection in all that 
IS beautiful and meditate on him, revermg him m their hearts 
and praising him with their tongues I knew one of omr 
Shaykhs who, whenever he saw or thought of anything beau- 
tiful, used to cry. “Blessings and peace on thee, O Apostle 
of 

Reference has been made to the belief that the pre- 
existent Light of Mohammed was revealed m all the 
prophets from Adam to Jesus and finally manifested m 
the Seal of the prophets, the last of the whole hne, namely, 
Mohammed himself His^eath, however, did not bnng 
the revelati on to^n end .A ccordmg^Q the Sufis, it con- 
tinues to this day^and those persons who carry on the 
Prophetic torch are, of cour seTLEe walis m sainf s The 
relation ih which the spintuaTadepts of Sufism stand to 
Mohammed is far closer than that of his most devout and 
devoted followers amongst the Sunnis, who venerate bun 
as the embodiment of their highest moral and religions 
ideals Veneration is not the same thmg as love, and love, 
in the true mystical sense, means that lover and beloved 
are essentially one. As we have seen, th e Sufi saints 
( claim oneness with God, and in this resp ect they have 
j the closest personaT^mmunion witb IV^hainmed, who 
\ a^THe^eriectJfcm^j^^in^^ a ll the Divine attnbutes is 
i himself the saint par excellence, the absolute type of that 
[ pec uliar relation to G od whic h t he Sufis call w%ldyat \ and 

1 Andrae, Bu PoYSoii Mithammeds, p 354* 
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it may be added that this mward and s^auitly aspect of 
Mohammed’s nature is generally regarded by the Siifis 
as being supenor to the outward aspect m which he 
appears as prophet and apostle From point of view, 
the saints are his personal represent atn t s and vicegerents 
to whom he has delegated his functions as the Khalifa 
of God W itho ut thei r imnsible gp^vernmen^t the world 
would fall into disorder and rum, and without their media- 
tion the Divme blessmgs would not be dispensed to man- 
kind. Hence they often speak of themselves m terms 
which would be more suitably apphed to God or the Pro- 
phetic Logos, blit this is not the language of blasphemous 
arrogance it is onl^^ a tnbute to the Ditone Being with 
whom -they feel themselves to be one or to the Spirit of 
Mohammed which lives and works in them As a rule, 
the unique pre-eminence of Mohammed is acknowledged 
even by those Moslem samts who are most conscious^of 
their own deification 

'‘That which the prophets have/' said Bayazid Bistamf, 
“may be compared to a skin contaimng Jioney A single 
drop tncKlesT^m jt" an ThaFdi op i s the portion of the 
saints ri^nle tji o’.T — on w^^b£pea^^belongs 

allTKeEdheL ir TLe ' 

It IS tnie that in thi c\penence of union with God there 
IS no room fo^ ^ Medicate r here the absolute Divine Unity 
is realised Ai c we find, especisllv amongst the 

ancient Sufis a fe* Img that God mu'^f be the sole object 
of adoration, 'lint anv regard for othei objects is an 
offence agaiiial Him The woman-saint, RabLa of Ba§ia, 
was asked. 

“ BowSt thou lo\ c God A Imi^hly ^ ^ ^ “ And dost thou 

hate the BeviP" “Kav/’ she replied “my love of God 
leaves me no kiSurc tc£ hate the Devil 1 saw the Prophet 
^ OusbaytL i88, 2c* 
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m a dream He said, ‘ O R 4 bi‘a, dost thou love me^ ' I saidi 
*0 Apostle of God, who does not love thee? — but love ofS 
God hath so absorbed me that neither love nor hate of any ( 
other thmg remams in my heart ' J 

To Abu Sa'id al-Kharraz, however, who also had seen 
the Prophet in a dream and given the same answer to 
the same question, Mohammed said, ‘^He that loves God 
must have loved me^ , and later on, 'when a different 
view prevailed of the Prophet^s relation to God, so that 
he was identified with the Divine Spint and with Uni- 
versal Reason, it became easy to love and worship him 
without compromising the Umtanan principle Ghazdlf, 
as I said m my last Lecture, seems to have approached 
this position in his doctrine of *Hbe Obdyed One'* {aU 
Mutd') At any rate, during the Middle Ages the Person 
of Mohammed stands m the very cenjxe-oLthejmyste^ 
hfe of Islam. Abu 1 -Hasan al-Hirdli, a Sufi of the 13th 
century, describes three jqnds of faith^m the Prophel. 
The third and highest 3 und is pecuHar to those m reference 
to .whom God hath smd, ** Heaven and earth conta in Me 
nqt^ but thcjieajt of my beheyi ng servan t containeth 
They love one another m and are the vice- 
gerents of God m the world Their faith consists in the 
behef that die Prophet ascended to heaven he re- 
ceived of God's Word {amr) that which is hidden from 
all the prophets and angels and from Gabriel himself. 
None of the holy spirits and cherubim ever enjoyed such 
a Divine Revelation as was bestowed on Mohammed 
And faith in Mohammed is the measure of one's faith 
m God. The only way to God is through faith m Moham- 
med^. Here, as Andrae remarks, Mohammed is no more 

^ Tadkkiraiu *l‘Awhyd, i, 67, 5. ^ Ibid ii, 41, 14 

® Andrae, Person Mukammeds, pp, 3 10-3 12 
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the Messenger of Allah but th e Coniida nt familiar with 
Diyme mysteries 

Not tb^ Book, which he has brought, but he himself, his 
own person, is the Truth and the Guide Faith in him is 
not a belief in the Prophetic message, but the mystic’s 
personal relation to the Prophet himself the perfect saints 
are united with him through love and spxntual brotherhood 

The language in which this devotion, to the Prophet is 
expressed often recalls that of erotic hymns to the Deity. 
He IS the Belove d of God (H abib Allah), and therefore 
the Beloved of all Sufis We hear of mystical union with 
him, of “passing away” [fand) in him. Imitation of his 
actions and qualities is not enough his living presence 
IS longed for Sometimes he assumes the form of a saint 
and IS recognised by the initiated, but it is more usual 
to see him in dreams Such visions indeed are a regular 
feature of the Siifi's experience, and their effect upon his 
outward and inward hfe may be momentous To take 
one specimen of a type which frequently recurs, it is well 
known, says Hujwin, that Junayd of Baghdad fefnsed to 
discourse on Sufism as long as his spi ritu a l directo r, Sari 
al-Saqati, was alive One night he dreamed that the 
Prophet said to him, “0 Junayd, speak to the people, 
for God hath made thy words the, means of savmg a 
multitude of mankind “ When he awoke, it came into 
his head that he was supenor to Sari, inasmuch as the 
Prophet had commanded hmi to preach At daybreak, 
however, Sarf sent a disciple to Junayd with the following 
message: 

You would not discourse to your disciples when they urged 
you to do so, and you rejected the intercession of the Shaykhs 
of Baghdad and my personal entreaty Now that the Pro- 
phet has ordered you, obey has command. 
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Jtinayd said, 

I perceived that the rank of Sari was higher than mine, 
since he was acquainted with my secret thoughts I went 
to him and begged his pardon and asked him how he knew 
that I had dreamed of the Prophet He answered, 
dreamed of God, who told me that He had sent the Prophet 
to bid you preach^ '' 

Hujwiri adds the remark that this anecdote clearly indi- 
cates that spiritual dir ectors are alw ays acquainted with 
the mward experiences of their disc iples. 

Through the mediation of their Prophet the Moham- 
medan mystics receive guidance in perplexity, aid in 
misfortune, and comfort in sorrow But he gives them 
more than this On one occasion Abu Hamza Baghdadi 
fell into an^stasy which, as he declared, he saw God 
face to face His biographer, Faridu'ddin ‘Attar, makes 
the following comment 

If such a vision be vouchsafed to any one of the Moham- 
medan community, it comes not from himself but through 
the hght of the Spirit of Mohammed, on whom be peace 
Not that a hundred saints can attain to the rank of the 
I^ophet, but it IS in the power of the Prophet to bestow on 
hib commumt3^ a portion of that which he enjoys, just as 
Moses caused Ins people Lo hear the v^oids which God spoke 
to him m their presence 2 

Then there is the cardinal matter of intercession for sms. 
One of the things every Moslem must believe is that the 
Prophet “will make intercession on the Day of Kesur- 
rection in tlie midst of the Judgment, when we shall stand 
and long to depart even though it be into the Fire®/' 
Though, accordmg to the orthodox, the nght of iuter- 

Kushf aUMah'}<ib, transl , p 129 
^ Tadhktratu "UAwhyd, ii, i6o, 16-261, 7 
^ Al-Fuddli, translated by D B Macdonald, Development of 
Miishm Theology t p 349 
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cession belongs to the Prophet alone, it is claimed by the 
§ufi samts as part of their heritage from him and they 
vie with each other in proimsmg forgiveness to all who 
have loved them and done good work for them, or even 
seen them This at least introduces a personal relation 
between the mediator and the sinner, which m some cases 
IS accompanied by a deep sense of sm In early Sufism 
we m'eet with the pessimistic idea that the amount of sin 
in the world grows ever greater m proportion to the 
length of time that has elapsed smce the Prophet's de- 
cease One day — So the story is told — ^Muhammad ibn 
'All al-Tirmidhi, who was then an old man, was reviewing 
his past hfe He remembered how once m his youth he 
had been tempted to sm but had resisted the temptation 
He thought to himself, "What if I had yielded to it, 
for I was young, and I could have repented afterwards '' 
It grieved him bitterly that such a smful thought should 
have entered his heart, and for three days he sat plunged 
in remorse. Then he dreamed that the Prophet came to 
him and said "Donotgneve it is no fault of thme, but 
fortj)^ more ye^rs have passed smce my death and I am 
farther away from the world That is the cause of thy 
backshdmg^ " A doctnhe so unspintual as this could not 
satisfy those who sought personal intercourse with the 
Prophet "Mohammed is not dead," said Abu l-‘Abbds 
al-Qassdh, "what is dead is thy gift of seemg him with 
thine inward eye^ " And how intimately personal are 
the feelmgs with which some Islamic mystics regard him 
you may judge from the following verses wntten in the 
12th. century a.d by Abdu ' 1 -Rahlm al-Bur'f, a Sufi of 
Yemen You will notice, too, that here the Prophet is 
invoked, not as one whose mtercession with God brmgs 
^ Tadhhtratu *l~Awhydi li, 94, 24 foil ^ Ibtd n, 185, 8 
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about forgiveness of sin, but as one who can himself for- 
give and take away sin in virtue of the Divine grace and 
mercy with which he is endowed 

') y Lord, O Apostle of God, O my hope on the day when 
I shall stand before the Judge J 
I beseech thee, by thy glory, to forgive the sms which I have 
committed, and let thy merit weigh down my scales ! 
Hearkeft to my prayer and deliver me from the troubles 
which have befallen me, comfort me in all my afflictions* 
Thou art the nearest in whom we may have hope, albeit 
thou art far from my house and home 
With thee, O son of Abraham, I seek refuge from my sms 
and trespasses 

* ♦ * * 4s 

Do thou take my hand, O thou who art quick to answer 
when I call thee, and graciously pardon me and say, 
To-morrow (on the Day of Judgment) Abdu 1 -Ra^ifm will 
be my fnend ” He that is thy friend need not fear he will 
be lost 

4; * >|c )t« 4 : * 

0 Lord of the Revelation, there is nothing more precious to 
me than thy grace 

>|( 4c 4 * 4; 

^ I am bound fast m my sms I who have been conquered 
and made captive by my sms call unto thee 
Wilt not thou of thy grace set me free^ My back is laden 
with heavy sms, for I have walked m perilous ways m 
company with sinners 

1 have broken my covenant with God O thou who hast 
kept thy covenant, turn m compassion and lovmgkmdness 
towards *Abdu ’l-Ratifml^ 

It must have occurred to many of you that the ideas 
which we have been discussmg — ^the ideas developed in 
later §iifism concerning the person of Mohammed — show 
a remarkable hkeness to what is known m Chnstian theo- 
logy as the doctrine of a Mediator I am not qualified 
1 Andrae, Dte Person Muhammeds, p* 389 
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to speak with any authonty on the subject, but in order 
to bnng out some pomts of resemblance and difference 
between Christian and Islamic conceptions of personality, 
I may quote part of the explanation given by Professor 
Webb, from whose books I have already drawn a good 
deal of interesting matter In Christianity, he says, the 
Mediator is the Son of God, in whom, accoidmg to 
St Paul, *‘dwelleth all the fullness of the Godhead 
bodily 

The thought of St Paul seems to be that the longer 
and inclusive life in which that of any individual man or 
woman must find its completion is the life of God , yet it 
cafi only find this completion in the divine life when that 
life IS poured out, so to say, into a person who, while thus 
sharing the divine nature, is yet distinguished from God 
The distmction from God which Rehgion implies lemams 
to the end, but the difference of the created nature Irom 
the divine is transcended through the intimate union (sym- 
bohsed by that of the members of a body with its head) with 
a Spmt essentially one with God, though distinguishable 
from him, the archetype of the cieated spuits, who obtain 
m their union with this Spirit what is described as a sonship, 
not, hke that Spirit’s own, by nature, but by adoption’- 

The facts of rehgious experience (he goes on to say) 

will be found to involve, when worked into a theological 
doctnne, the recognition of a twofold Personahty in the 
Divine Nature For we have to express a consciousness of 
peisonal communion witli God telt on the one hand to be a 
communion of spirit with kindied spirit, of Son with Father, 
and yet on the other to bcdong tis such not to the mdundual 
in isolation and iinperfei tion but in 1he ideal and archetype 
of Ins nature Here the personal communion itself, as be- 
longing to the true nature of God — and in nothing less than 
this can the aspiration of the rehgious consciousness find 
satisfaction — ^implies a personal distinction within that 


^ God and Personahty, p i66 
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.laiure. while ihc individual further distinguishes his own 
separate and impeifect peisonality fiom the ideal personality 
which thought oi as eternally distinguishing itself from 
God ui ibe communion winch is the consummation of the 
religious hfe^ 

Thero are obvious reasons why no similar development 
of the Idea of Personality could have been reached in 
Islam In the first place, it is impossible for any Moslem 
to conceive the relationship between God and man 
as that of Father and Son Allah is the Creator, and 
though the metaphor of ''creation/' which implies His 
transcendence, is often exchanged foi ‘'emanation/' 
which implies His immanence, yet all beings, including 
Mohammed himself, are on one side of their nature His 
creatures, His slaves, absolutely inferior to Him And 
Allah m His essence is One In His essence there can be 
no interplay of personality The Islamic conception of 
plurality in the Divine Unity signifies not the relation of 
persons within that Unity, but the relations existing be- 
tween that Unity and the manifold aspects in which it 
reveals itself All these aspects are reflected in the Perfect 
Man, who may therefore be desenbed as the personified 
Idea in and through whom the Divine nature makes itself 
known While the Chnstian doctnne expresses " the reali- 
sation of human personality as characterised by and con- 
summated in the mdwelling reahty of the Spirit of Christ, 
which is God m Mohammedan theology the main stress 
falls on Revelation. In Islam the oldest form of the Logos 
doctnne is impersonal The Logos is represented by the 
Koran, the eternal Word of Allah “This, it may be said 
roughly, is our Nicene form of the Logos doctnne. On 

^ God and PersoncUi-ty , p 182 

* R C Moberly, cited by Rufus Jones. Studies tn mystical 
yehgion, Introd , p xvi , 
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the other hand, the Anan form appears in the doctrine 
of the person of Mohammed* He is the first of created 
beings and for his sake the worlds were created^t*' But 
the worlds were created in order that God might be knovm, 
and the Perfect Man is pre-eminently the Mediator throug^h 
whom all knowledge of God is revealed You will re- 
collect that the religious life of the Sufi culminates in 
knowledge of God, gnosis (ma'nfat). Professor Browne, 
speaking of the Isma‘iHs, has admirably explained this 
point of view 

*'The truth is/' he writes, “that there is a profound difter- 
ence between the Persian idea of Rehgion and that which 
obtains in the West Here it is the ideas of Faith and 
Righteousness (in-different proportions, it is true) which are 
1 egarded as the essentials of Rehgion , there it is Knowledge 
and Mystery Here Rehgion is regarded as a rule by which 
to live and a hope wherem to die, there as a Key to unlock 
the Secrets of the Spiritual and Material Universe Hei e it is 
associated with Work and Chanty, there with Rest and 
Wisdom^ ’ 

The contrast, however, must not be pressed too far In 
the present course of Lectures some examples have been 
given — and their number might easily be mci eased — of 
experiences and feelings of faith, love, and devotion which 
axe entirely rehgious in the sense attached to the word 
by Chnstians The Siifi who would know God must first 
be made pure in heart Joumeymg along this path he 
sees before him the figure of Mohammed — '‘poor, humble, 
self-abasmg, imsunderstood by the world, mild, forgiving, 
compassionate to aU/' It may be, says Andrae, that the 
character of the Prophet, as depicted by the §fifls, re- 
presents the moral ideal of the East — an ideal which 

^ D B Macdonald, in Vital forcfis of Chnshanity and Islam 
(Oxford, 1915), p 228 

5 Literary History of Persiat vol i, p. 405 
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seems to have been powerfully influenced by its embodi- 
ment in the person of Christ "And indeed/' he adds, 
"the ethiGs of Sufism would appear to be more akin than 
any other system of morahty to the Sermon on the 
Mbunt^ ” 

There are, of course, many aspects of our subject 
which I have left untouched, either from want of time 
or because they could not be treated adequately by 
one who has had no special training in philosophy. I 
should have liked, for instance, to show you how the idea 
of personality m Sufism is fos tered b y. the intensely and 
pe culiarly pe rs onal inte rcourse of the jufis with each 
other The closeness of the tie between Shaykh and murid, 
teacher and disciple, is almost proverbial — ^the murid is 
called the son^fj he Sha yMi — and apart from this unique 
relation every disciple has his own httle group of intimate 
fnends, to whom he is a centre, so to speak, of psycho- 
logical mterest, who share his thoughts and feelings and 
enter with sympathy mto all that concerns him^> Further, 
the whole Sufi c o mmunity fo rms jumjndiiusiblgjrother- 
hood, so tliat the meanest famulus feels himself to be 
joined in spirit with the most exalted hierophant. The 
Sufis look upon themselves as God's chosen people, loved 
by Hun and lovmg one another m Him, and the bond 
between them can never be broken, for it is a marriage 
of true souls, which was made in Heaven This is what 
Abu Sa'id ibA Abi 'l-Khayr says in the foUOwing 
passage: 

v^'^Four thousand years before God created these bodies, He 
created the souls and kept them beside Himself and shed 
a hght upon them. He knew what quantity of light each soul 

^ Andrae, Dte Person Muhamfneds, pp. 227 

2 Ihd pp 367 foil. 
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received and He was showing favour to each in proportion 
to its illumination The souls remained all that time in the 
hght until they became fully nourished Those who in this 
world live in joy and agreement with one another must 
have been akin to one another in yonder place Heie they 
love another and are called the friends of God, and they are 
brethren who love one another for God's sake These, souls 
know each other by the smell, like hors es Though one be 
in'TEe^Eist and the other m the West, yet they feel loy and 
comfort in each other's talk, and one who lives in a later 
generation than the other is instructed and consoled by the 
words of his fnend^ 

In an atmosphere thus charged with personal forces 
and influences we find, as might be expected, great em- 
phasis laid on the survival of personality after death and 
on intercourse with the spirits of those who have passed 
away The literature of Stifism furnishes innumerable tes- 
timonies that deceased samts are seen in dreams, relate 
what has happened to them in the next world, and speak 
words of counsel, encouragement, or reproof to their 
friends hving on earth It may be said, I think, that 
many Sufis have held a doctrine resemblmg that of I bn 
Sina (Avicenna) as to the immortality of the individual 
soul and its union — but not its complete unification — 
with the World-Spint, such muon constitutor the blessed- 
ness of the good^. Others, agam, seem to regard ''ab- 
sorption m the Deity, the merging of the mdividual soul 
of the samt m the Universal Soul of God,'' as the ideal 
which, though temporarily attamable m this life, only 
receives permanent realisation m another state of exist- 
ence, Ibn Sini, Ibnu 1-Fand, and Jalalu'ddin Rumi reject 
the doctnne of transmigration of souls (tandsukh), but 
JaKlu'ddin teaches that as man has nsen from inanimate 

^ Studies in Islamic Mysticism, p 56. 

* T J de Boer, The History of Philosophy in Islam, pp 142 fol 
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matter, through tl.e vegetable and amraJ worlds, to the 
stage ol hamaii'T^, so aftei death he viU continue his 
spiritual evolution and become an angel ip heaven But 
this is not the end Pass on even from angelhood/' says 
the poet , “ enter that Sea, that your drop of water may 
become a boundless ocean ^ These words can only 
mean, I take it, that human personality is a transient 
phenomenon which ultimately disappears in what alone 
13 real — the eternal and everlasting Personality of God. 

So ue come back to the point from which we started, 
to the absolute unity and transcendence of the Divine 
nature It is very cunous that notwithstanding the 
strength and depth of the personal relations which, as we 
have seen, unite Sufis with each other, with the Prophetic 
Mediator, and with God Himself, these relations so often 
appeal to reach their climax in a imity which excludes 
all relations — the unity of the rain-drop lost in the ocean 
or of the moth consumed m the flame of the candle*'^ I 
do not know how to explain this, and certainly the word 
‘‘pantheism” does not giv^^satisfactory explanation of 
it.”Siy attempt at a solution would have to begm, I thmk, 
by lecogmsmg that the Moslem's conception of per- 
sonal!^ is different from oi irT^ In Islai5~GQfl,~nbt 
IS the measure of all things In Islam there has hitherto,' 
IfieeiTiio^lace for what we call Humanis m, implying the 
value and sufficiency of the individual as such In Islam 
(the f^rfect^Man, who is ide^if ied with Mohamme d, re 
} presents the idea^f Divinity revealing itself in rnaxyather 
than the ideal^f Humatuty realising itself m the pe rsonal 

1 ^ekuted points from the Diwdm Sham^t Tabriz, pp 47-48, 
Cf Whmfield, Masnavlt p 159. 

- The burnt moth, however, is used by Hallij as an emblem of 
the sublimated personality of the saint umted with God (Tawdsin, 
pp rbfol) 
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life of God Hence it is not surpnsing that th^ experienceb 
of the Suffe should lack the psychological nchness and 
variety which is to .he found in Western mysticism* Still, 
the^y are interesting, as I hope the slight account of them 
given in these Lectures may have shown; and m any case 
they must be studied because of the light they shed on 
the ways m which Moslems think of the great mysteries 
of life and religion. 
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